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TRANSLATOR’S NOTE 



The last decades have witnessed a distinct revival of interest in the study 
ill comparative religion. Many books on the subject have aj>pe;ircd within 
recent years, and most modern commentaries on the books of the Bible have 
ffKight to utilize the results gained by labourers* in this field. There is still 
rrom, however, for such an account erf the religions of the world as that of 
which an English translation is here presented. The book is avowedly in- 
tended for general readers, and an endeavour has been made to bring 
out clearly the broad outlines of the various faiths. At the same time, as 
Professor Clemen says it contains fresh contributions to the understanding 
of its great subject. 

As might be expected, the original presents various styles of w riting. This 
may account fot seme ur.cvenness in the translation. Owing perhaps to 
the special nature of the subjects dealt with, rhe style of some of the contribu- 
tions lacks the clearness that is conspicuous in others, and many of the 
sentences arc unusually lung and intricate. The chapter on Hebrew religion 
is written in a style of great dignity. N'u attempt has been made to reduce 
these differences :o anything like uniformity. The translator has been con- 
cent to endeavour to make the meaning clear. 

Quotations from Scripture have been given according to the Revised 
Version, except where the authors point requires another rendering. All 
the footnotes, with the exception of those on pages 48 an<j 58, have been sup- 
plied by the translator. 

A. K. Dallas 

RHYND LODCE 
SEAHZLt, LEITH 
February ipp 
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PREFACE 



The main purpose of this work is to provide the general reader with an 
account nf the history of the various religions of the world. The writer* have 
therefore tried to avoid all unnecessary technicalities of expression, and have 
refrained from enlarging on unessential details. They have preferred to 
confine themselves to the main features of the various religions, and have 
emphasized chiefly those aspects of them which arc really important for their 
adherents- It is after all> by these that a religion must be judged. 

If from this point of view the hook may he considered a supplement to 
larger social works on the same subject, there are several resets in which 
it can claim an independent value. In the first place, in addition to a descrip- 
tion of primitive religion, the national religions and what is commonly 
understood under the name ol the; world religions — the two last-named 
groups being dealt with in chronological order — the work contain? a dis- 
cussion of prehistoric religion, which has never before been included in 
any similar book, and of Judaism and Christianity, which arc also usually 
omitted. Secondly, in dealing with those religions whose history falls into 
several periods the writers have sought to avoid emphasizing same of these 
at the expense of others. They have even indicated where necessary their in- 
fluence co c<her religions or on popular superstition. Lastly, the contributors 
arc specialists in the subjects that have Men assigned to them, and have there- 
fore been able to add something not easily found elsewhere. They have all 
been allowed a free hand — a liberty including the use of the spellings of 
proper names which they individually prefer— and each is responsible only 
for his own contribution. 

Tlie illustrations arc net meant to be mere decoration which might have 
been disjxrnscd with; they arc intended to illustrate the text, and have been 
carefully chosen for this purpose. 



Carl Clem in 
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I. PREI IISTOR1C RELIGION 



by Car I Clemen 



Ii is only in connexion with mankind that we can speak of religion nr 
all, and therefore when we set out to trace the history of religion bock lo its 
origin our first question must he, When did man make his first appearance 
in the world ’ To he sure, the question whether he already existed in the 
Teniary Period or, for that matter, earlier need n«x concern us here, for 
even if he did exist we can know nothing about his religion. The same is the 
ease with the earliest man of the Quaternary Period or of the Glacial Age 
with its various sub-periods. The homool that time certainly did not exactly 
resemble the man of the present day, and it is little we can say about him. 
Up till now it is only in Eure** that any trace of him has been discovered. 
Our information begins with the Mousterian Age, which probably coincided 
with the Ian European Ice Age hut one — ie.. say, from 350/xx> 235.1 xxi n -°- 
The entire Paleolithic or older Stone Age was succeeded about JMi b-c. by 
the Neolithic or later Stone Age, which in turn was followed by the Copper 
and Bronze Age about bc. and by the Iron Age from 15C0 bx. onward. 
In this chapter we arc not in speak of the later Iron Age — the savcallcd 
La Tene Period— nor of the earliei Iron Age — the so<alled Hallstatt 
Period — nor even of the later Stone Age. The civilization of all these periods 
was represented, entirely or in part, by actual peoples concerning whom 
wc have other information and of whom we dull speak in the next chapter. 
Here wc are concerned only with prehistoric religion. This cannot be traced 
buck to definite peoples, although seme attempts have been made to do thii 
Wc have no information about it other than that which can be gathered 
from archaeology, and therefore its reconstruction is difficult, but still it is 
possible to say something about the various periods of prehistoric religion. 
These periods cannot be dealt with successively; they can only bc treated 
in connexion with separate iS|*CTs of the sublet and by means of careful 
comparison with the historical religions, especially the religion of primitive 
man. 

Using the word * worship' in a quite general sense — we shall define it 
more exaalv afterward— prehistoric religion consisted in worship of the 
dead. As far back as Paleolithic times the dead were actually interred. This 
is proved by the fact that numerous remains have been found in cavities 
which must have been specially prepared to receive them. Further, similar 
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remains have been found in various places lying on stones or bones or else 
covered with stones, and this again points distinctly to burial. Remains found 
in the so-called 4 crouching* posture — although, as a matter of fact, one 
docs not adopt this posture when going tn deep, hut lies down on one side 
and draws up the knees so as to conserve the heat of the body as much 
as possible — might of course be those of men who had been suddenly 
overwhelmed, but in that case it is uot clear why the arms and legs oftep 
lie so dose to the body that they must have been tied to it, after the manner 
still common among primitive peoples. Again, many of the bones especially 
those found in eaves arc coloured red. Red liquid was poured or reel 
powder strewn over the corpse, and precipitated on the t»ncs after the 
flesh had decayed. This is of course, a specially clear proof that the dead 
were actually interred. Again, the flint utensils and ornaments «> often found 
beside human remains cannot In all eases have been in their possession by 
chance when the owners were overwhelmed, but must have been laid beside 
them by others as gift-offerings. 

These are some of the constdcrauons — other even dearer indications will 
hr added later — that go to prove that as far back as the Palxolithic Age the 
dead were buried. But the presence of the gift-offerings just mentioned takes 
us farther. It indicates that the dead were originally lielievcd to survive cor- 
poreally. Only on this supposition could thew: offerings have any meaning. 
As we shall see later, some other prehistoric customs can be explained only 
in the same way, and the same belief must underlie various other practices 
which have continued (with another meaning) down to the present day. 
This belief in a bodily survival, however, cannot have originated in the 
slight difference observed by prehistoric man between a dead person and 
a person asleep, fee this difference must very soon have been seen to he a 
fundamental one. Nor can Paleolithic man merely have inferred a bodily 
after life for his dead from the dreams and visions in which he saw dead men 
as living, lor he had other dreams besides to which even he could not possihly 
ascribe actuality. If he drew this inference in this ease it can only have been 
because he could not believe that the kst breath meant the end of all. This 
has an important bearing on our estimate of their belief on that subject. 
If pcchiyoric man conceived life after death as a bodily survival, it must 
have been because he could not conceive an after-life of any other kind. 
It was only gradually— otherwise this oldest conception would not have 
endured so long as it did — that prehistoric man became convinced that 
the body did net continue to live and that he tried to differentiate between 
it ami a spiritual entity — a soul, if we may here use the word — which of 
cour.sc he could not at first conceive as purely spiritual. Thar the existence 
of a soul was, occasionally at least, assumed as far back as the Paleolithic Age 
is perhaps a legitimate inference from f acts such as these now to be adduced. 
All the skulls found in the Ofnet cave near Nordlingen lay facing west- 
ward. Was this in order to indicate, not to the skulls, which could not survive 
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by themselves, but to the souls the way to that realm where all the dead 
were gathered together, a realm which, as men so often though: afterward, 
was to be sought where the sun wen: down? This is of course only a prc<>- 
able explanation. Hut what seems more ccituin is that the hole frequently 
found chiselled in the transverse slab of the rncgalithic monuments or 
harrows belonging to the Neolithic Age was meant to provide the soul (it is 
often called the ' soul-hole ’), even if only temporarily, with a way of escape 
from the grave. This indicates that the existence of a soul was assumed, 
although it was not yd concaved as incorporeal. The practice of cremation 
also, which occurs in Europe in the Neolithic Age and is common in the 
Bronze Age, would l>e consistent with a belie! in a life after death only if 
this after life had ceased to be conceived as necessarily connected with the 
dead body. 

Of course all this comes far short of proving that the dead were wor- 
shipped. That such worship was actually paid to the dead is only an in- 
ference from the fact that the dead were feared. Men sought to keep them 
at as great a distance as possible. This is the most probable explanation of 
many of the practices that were followed. Stones were heaped on the dead 
bedy; the luiddled-up bodies were tied with cords, crammed into urns, and 
mutilated. These practices arc attested for the Bronze Age and among many 
primitive peoples. .Many other customs which are still current among un- 
civilized peoples (and which still exist even among civilized peoples in the 
form of superstitious practices) served originally the same purpose. Among 
civilized peoples these arc, of course, interpreted differently to-day, but, as 
we shall see, these later interpretations help to explain why these means 
were used to keep the dead at a distance. That illness or other evils were at 
that early time asenhed to the dead, ox that superhuman powers were at- 
tributed to them, cannot be proved; hut the converse — viz-, that super- 
human aid was expected from them when they were appeased or conciliated 
— may be inferred from the attentions that were paid to them. 

Among these attentions to the dead we include, first, the rrd colour which 
was applied to the bodic-s. This practice is common to this day among un- 
civilized races, and even among many civilized peoples, where it takes the 
form of burying several dead bodies together in a red coffin or in red 
clothing. The red colour was no doubt meant to represent the bleed, which 
even at that early time was esteemed 41 a quite special juice,” whose virtues 
Palxolithic man thought he could secure for his dead by imparting to their 
bodies a red colour. In a grave near Mentone was found in front of the 
mouth and now of the dead man a depression filled with powdered blood- 
stone. Evidently he was meant to sniff this powder and thereby acquire the 
powers resident in it or in the Hood. Similarly, when the dead man was 
buried near the fireplace the intention apparently was to provide him with 
warmth, just as the gifts of food and drink indicate the desire to supply 
his need for these. Above die grave in the cave at Chapdlc-aux-Suints, 
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Canczc, numerous bones ol animals were found, but nu utensils of any 
kind except three very fine flint knives. This no doubt means that the grave 
was the scene of feasts of which the dead man was supposed in par- 
take, although hr. did not dwell there. At the lime nf interment utensils 
and ornaments were given to the dead, and in tlw Neolithic Age human 
beings were buried alive or killed at the grave of their masters or husbands. 

At a still later time worship of some kind was ccnainly paid to the dead. 
This is shown by the custom of allowing the space in front of tlse grave to 
lie waste. This was not done to allow others to be buried there afterward. 
In particular, however, this continuout worship of the dead seems to prove 
that they were credited, not only with the powers that might be thought 
natural to dead men in a future life, but also with superhuman powers, 
which were believed to be reinforced, or at least preserved, by the red colour- 
ing. This whole way of regarding the dead cannot be explained as being 
due to ideas derived from dreams and visions. It can only mean that an 
already existent conception ol liiglier beings was transferred to the dead, who 
were believed to exist in an after-life, and to whom therefore this conception 
could lie transferred. 

It is only this belief that the dead possessed superhuman powers that ex- 
plains many of the customs which must be postulated for the Stone Age. 
It was believed that the special powers of the dead could be passed on to 
those who survived. To be sure, the discovery of numerous single bones, 
especially mandibles (lower jaw-bones), which probably had been coloured 
red, and were specially preserved or actually worn on the person, dots not 
prove that prehistoric man attributed to them supernatural powers. Many 
primitive men did that, at .cast originally; they would not otherwise have 
worn lower jaw-bones round their necks, or fastened them to their war 
trumpets or used them in religious ceremonies. But when prehistoric man 
deliberately preserved and even wore these hones he may Have wished thereby 
only to acquire their natural powers. Similarly, when he transformed skulls 
into drinking-cups he may have done so not because they were useful for that 
purpose or because he wished to show scorn of his foes, but because he be- 
lieved that he could thus acquire the powers resident in them. Again, 
although in Scandinavia in the Neolithic Age scalping was customary, and 
the scalp was looked on not only or not mainly as a trophy, but as the 
locale of the powers resident in the hair, we need not suppose that these 
powers were believed to be superhuman. But the ease is different when we 
find that at the same period in many districts in France portions of skulls 
were worn which evidently had been trepanned during the lifetime of their 
original owners. How such an operation — which is not rare among primi- 
tive men — could have been performed by Neolithic man we need not con- 
sider, nor does the question whether a man's skull was opened in order to 
let out an evil spirit that dwelt in it concern us at this point. In any case 
the idea must have been that a man who had been delivered from his suf- 
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ferings by this operation was not only himself protected for the future 
against them, but after his death could also protect others through the virtue 
of the portion of skull that had been thus treated. This means that super- 
human powers were actually attributed to these bones and that they were 
worn as amulets. 

With this we pass from prehistoric worship of the dead to the magical 
customs of the prehistoric period. The conception of magic essentially in- 
volves the belief that a man can by some means or other actually acquire 
powers that transcend experience. If merely natural [lowers are in question 
the matter dors not belong to religion. Only that kind of magic is religious 
which enables one to obtain for oneself or for others supernatural or, as the 
case may be, superhuman powers. Whether in prehistoric times the acquire- 
ment of superhuman powers was believed to be possible in any other way 
than that which lias been described we do not know. For even if (as is 
proved by the broken or split human bones which have been found among 
similar animal hones) cannibalism was certainly practised in the Stone 
Age — though sutely not by those who honoured their dead in the ways 
already described, but by others — it is still a question whether this was 
done in order to acquire the superhuman powers of those thus dealt with. 
If these powers were believed to reside in the blood they might, of course, 
be obtained by eating the flesh, although that is not quite certain. The 
peculiar tattooing which is found on some figures of idols belonging to the 
Neolithic Period, and which will be discussed later, was certainly practised 
by men on themselves first, but that it had any magical significance is again 
only probable: it may have merely been a remarkable form of ornament. 
But that cannot be the case with the T-shaped marks found on many female 
skulls of the same period in the deportment of Scinc-ct-Oisc. These marks 
were branded so deeply that the skulls still show the scars. Similar branding 
occurs among civilized peoples, ancient and modem. Its special original 
significance we shall ice later. 

It is uncertain whether the ornaments which were given to the dead 
and ordinarily worn by the living had talismanic significance. At a later 
time, of course, that was — and. indeed, still is — the case, and partly ex- 
plains why those ornaments (which were not originally ornaments at all) 
were worn on the hands and die feet— the pans of the body that chiefly 
come into contact with hostile influences — and with quite special frequency 
at the openings in the head — ears, nose, and mouth — through which harm- 
ful powers could gain entrance to the body. A later time even attributed 
supernatural powers to the material of which the prehiitoric ornaments were 
made — e.g.. to the teeth of animals, rare stones (which occur as early as 
the Paleolithic Age), gold (which emerges in the Neolithic Age), and to 
corals, which appear for the first time in the Hallstatt Period. Without any 
doubt magical significance was attached to the multifarious objects belong 
ing to the mineral, vegetable, and animal worlds which, in the Bronze Age. 
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were noi only worn as ornaments by the living, but were heaped together 
into bronze vends or leather pouches and given to the dead. They cannot 
be explained in any other way. Even the small axes of stone and bronze 
which in the Slone Age and in the Bronze Age were buried with the dead, 
and which were quite unsuitable lot practical use, must certainly have 
served as amulets, and the same is true of the bronze figures of bulls, made 
to be worn as pendants, which have been found in France and Posen. That 
these were supposed to transfer to their human wearers only the natural 
powers of these animals is highly improbable. 

That already in prehistoric time there existed a belief in the transference 
of supernatural powers by contact — for that is the point at issue in the 
last-mentioned cases — may perhaps be inferred from the further fact that 
there existed already in the Paleolithic Age a form of magic that was even 
less natural. We mention it here for the sake of the inference that is to Ik 
drawn from it. Both among uncivilized and civilized peoples the idea pre- 
vails that an image or picture can be a substitute for tnc object represented 
by it. As we shall see, this idea underlay the branding or stigmatization 
already mentioned. But many primitive peoples further believe that when 
they copy an animal they thereby conjure up the animal itself, or at least 
bring it under their power. This must be the meaning — at any rate, the 
original meaning — of those faithful and artistic pictures of animals which 
arc found in caves going back to Paleolithic times. Some of these animals 
arc represented with the point of a spear or an arrow sticking in their body 
and surrounded by missile weapons. In some cases armed men arc attacking 
them, in others human hands arc stretched forth to seize them, and there are 
also huts into which they are to be dragged. Seeing that animals are alone 
in question, all this is not strictly relevant here, but it shows that wc are 
justified in attributing to prehistoric man a form of magic that is. if we may 
put it so. more natural than this, and, further, that just as prehistoric man 
thought that by making representations of animals he could conjure them 
up or bring them under bis power, co he may have entertained the same 
ideas regarding higher beings. 

From the Neolithic Age onward wc frequently find on the top or sides 
of stones bowl shaped depressions, some of which may perhaps be natural, 
but most of which are certainly artificial. Of course, only depressions on a 
horizontal surface could have served as receptacles for offerings, but de- 
pressions of this kind arc frequently found on a perpendicular surface. They 
must therefore have another meaning, and the same is true of those com- 
plete or half circles, spirals, and other figures which frequently occur. What 
that meaning is is Mill in dispute, but the most probable explanation is that 
all these figures represent the sun. This is also the meaning of the spoked 
wheel sometimes found with them. That docs nut imply that it was the 
original meaning. The spoked wheel, like other implements to .which 
reference will later be made, might originally have been looked upon as 
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|Xit*csMng supernatural powers in itself* because ir had proved to be much 
more useful than had been at first expected. Nevertheless, at a later time — 
not so late as the historical period, when the wheel was frequently used 
symbolically, but already in prehistoric time — it may actually have bsen 
understood to be an image of the sun. And from tlus spoked wheel, which 
from the Bronze Age onward is found as a pendant or as ornamentation 
on needles and knives (Fig. i)> was probably evolved the simple cross and 
tlic hooked cross which arc also found on reeks m the Bronze Age. "I his 
cross may therefore also have been an image of the sun. 




Fee. i. Wheel-shaped Pendants and Wheel-shaped Ornamentation 

on a Knife 
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Of course all this dee* not yet prove that the sun was conceived as a 
higher being. It is quite possible that, just as animals were copied merely as 
animals, the sun was copied merely as a heavenly body, to the intent that 
it might shine for a longer time or with greater effect or fulfil its naturrf 
effects in some other special way. We shall, however, see later th3l at least 
from the Bronze Age onward actual worship was paid to the sun. and we 
may perhaps legitimately infer that similar ideas were entertained regard- 
ing it in prehistoric time, because similar representations of it arc found on 
mcgalithic graves. In such cases they certainly had a magical signification; 
that is to say. they were meant not merely to conjure up the sun. but to 
convey its powers to the dead. and. further, these powers were not those 
natural to the heavenly body, but the supernatural powers of a higher lieing. 

On the monument at Kivife. in Sweden (Fig. 2 ). which belongs to the 
Bronze Age, there appears with the spoked wheel what seems to be a 
representation of the moon. If this interpretation is correct, then the in- 
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tercncc i.i that at that early period the moon also was looked upon as a 
higher being. But this interesting monument takes us no further. Leaving 
cyf account meantime its other two slabs, whose meaning is not dear, 
find represented act it a stone pyramid (similar to several others found 
mcgalithic graves in South-west Europe, in the Caucasus and in India), 



Fie. a. Slabs now the Kivik Monumlst 
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two other mysterious objects, and two metal axes with handles. The object 
appearing below these is probably a sledge, although it may be something 
else. The hook-shaped figures found on many French graves have also been 
explained 3S axes with handles, while some of the yoke-shaped objects also 
found there have been interpreted as horns and the comb shaped figures as 
ships. These last, however, seem ultimately to stand for the sun. In Nor- 
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wegion rock-drawing!! similar ships are found along with the sun. Bui these 
interpretations arc by no means certain. Only the T-shaped scar found on 
many female skulls in Fiance can be as yet confidently interpreted as a 
double-headed axe. 

'I he indubitable representations of axes found elsewhere and the diminu- 
tive hatchets already mentioned, as well as the stone pyramids on the Kivik 
monument and elsewhere, were witlsout any doubt — originally, at least — 
conceived as possessing special powers which were meant to be transmitted 
to the dead. Similarly, those axes of stone or bronze, too large and tc*> 
brittle for practical use, which have been found may have been merely 
fetishes, worshipped for the same reason as the spoked wheel was wor- 
shipped. Like the wheel, the axe, which was the principal tool of prehistoric 
man, had proved to be more useful than had h«n expected, and it too was 
therefore looked upon as a higher being. The worship of Hone pyramids 
is not so easily explained. Was it the result of their peculiar shape or the 
striking manner in which they were put together f Or did men in course 
of time come to believe that special experiences associated with them pointed 
to supernatural powers? Even then we should still be far from a real ex- 
planation cither of the worship of such fetishes or the worship of the dead 
or other higher beings svith which we have still ro deal. In any case, super- 
natural powers were presupposed, and attributed to the dead unly because 
the dead were believed on the grounds already given to survive after death, 
or to natural object* because these were in some way unking or mysterious. 

A similar explanation holds good for the worship of trees, of which there 
are traces as early as Neolithic times. At Skjeltnoor, in Jutland, was found 
a tree -trunk that had been hollowed out and filled with small pieces of 
wood, ft stood upside down on a cairn of Stones, and was encircled by vessels 
and potsherds that were probably connected with sacrifice; that is tu say, it 
was an object of worship. Bur it would hardly have been such had the 
living tree not been previously similarly esteemed. And we have already 
seen that in the Bronze Age animals also were probably regarded as higher 
beings. 

That the sun, that pan of nature whose worship we can most readily 
understand (Goethe declared it— of course in a different sense — to be 
absolutely natural), was actually worshipped as far back as the Neolithic 
Age could be proved from Stonehenge (Fig. 3) if that monument could be 
shown to have been a sanctuary of the sun. And as the opening of the horse- 
shoe which forms the centre of the whole plan points almost exactly toward 
that point in the sky where the sun rises at the summer solstice, it is quite 
possible — indeed, it is very likely — that Stonehenge was such a sanctuary. 
Of course, the whole structure may be merely a grave monument. Aatul 
worship of the sun cannot with certainty be proved till the Bronze Age. 
The earliest proof of it is provided by the vehicle uncanhed at Truodholm, 
in Zeeland, on which stands a gold-mounted disk drawn by a horse (Fig. 4). 
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Probably the reason why the disk, although drawn by a horse, is represented 
as standing on a vehicle along with thr horse is that it was taken from place 
to place (at fixed seasons of the year and in a larger form) in order to bring 
the blessing of the sun to the districts visited. The smaller replica cl this 




Fig. 5. VtutLi wom Dinmaix and Hungary 
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sun. But the discovery on Italian, Teutonic, and Scandinavian %'esscls — 
although wmc of them belong to a later period — of the sun-disk conjoined 
with swan necks (Fig. 5 ) justifies us in seeing in the chariots with the 
same ornamentation and even in the birds on wheels (Fig. fi) representa- 
tions of the sun. In later times the sun is frequently found in conjunction 
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procession ary vehicle certainly represents a gift to the sun bestowed in 
order to induce him to traverse each new day his apparent path in the sky. 
Similar gilts to the sun are attend for a iatcr time. A like explanation 
probably applies to other chariots and other objects of the Bronze Age 
which at first sight certainly seem to have no connexion whatever with the 
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with swans; the birds are sometimes hollowed out. Sometimes only a vessel 
is set on wheels (Fig. 7 ); this also probably represent* the sun, foi the 
sun is frequently conceived as such a vessel moving across the sky. Hence 
ivc may perhaps legitimately interpret the chariot from Strettweg, in Hun- 
gary (Fig. 8 ), which is at least as late as the Hallstatt era. ax a sun-chariot ~ 
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)>.. the shallow bo»v| held in position 
by the central female figure (of more 
than life size) mast have formed the 
bottom of a vessel that w»* meant to 
represent the sun. By this time, how- 
ever, the son was no longer pictured 
as moving on wheels or drawn by a 
horse, but as borne by a deity depletes! 
in human form. Hit horse-heads, 
originally four in number, hut now 
only three, attached to the frame of 
the chariot, and the horses on which 
four men are seated, might of course 
point back to the earlier representation 
of the sun as in motion. Even the two 
Mags standing at the front and rear of 
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the platform possibly refer to the 
5 ui) — if we arc justified in pre- 
that it is the sun that is 



supposing' 
indicated by rhe wheel drawn ny 
ixv.t 1: .um! i.i the rock :Jr.P\ few 

ing at Lilia Gcrum ia Sweden 

E g. q). Even it the stags on I 
chariot from Strcctweg arc 
sacrificial animals — behind each 
of them is u man with an axe 
in hit hand — this interpretation is not 
rendered impossible: they might have 
been offered to the sun in order to equip 
him for his daily march through the 
heavens. If our explanation thus far is 
correct, this would also be the purpose 
of the entire chariot. As in the ease of 
the other chariot already described, a 
larger form of it must have been taken 
from place t u 
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smaller replica 

then being dedicated to the sun. This is also the 
most jicobablc meaning of another, horse carrying 
a bowl on its back which likewise belongs to the 
Hullsutt era, and which was found at Bcckcnloh 
near Nurnberg (Fig. io). On the bottom of the 
bowl is a cross mounted on wheels and surrounded 
by rays. A similar cross is still found in that disrict 
on certain implements, and is universally under- 
stock to indicate the sun. The same applies also to 
the bronze horse which probably belongs to the 
Fig. ii. Bronze Hour same time and was found in the Spanish province 
from Causcvtc, Szain of Tcrual. It stands on one disk and carries another 
From " A 6 AaaJ!u«ien da (Fig. n). It loo was probably a votive offering to 

SSftSferSS d 4i'™ c<] f " r ,he a,, “? y 

often mentioned. The same must tic said oi the 
bronze bowl containing small vessels of gold adorned an repoussi with con 
centric circles which was found near Lavindsgaard, in Finland, and of the 



Fjo. 9. Rock-dxawivo iv Swkoxx 

Front Clrmra. " EuropOJ? 

• 



16 



RELIGIONS OF THE WORLD 



hundred small golden ships decorated with the sun-disk which were dug 
up at Nut.% in Jutland. 

Whether (in addition to the sun, which may have been thus represented 
at a bter time) prehistoric man also believed in the existence of other 
deities with a human form cannot he definitely decided lor Paleolithic 
times. The figures in the round and in .relief (most of them female and 
extremely corpulent) which we have from this period might represent 
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human beings sacrificed to the 
dead at the time of burial, 110 
F10. ... T... So-called Vexus of longer in reality but. as was some- 
WiuiKDoiF " mcs donc “a *“« only "» 

fwm Ct™**, " FfJ.gioti/yr«Aw 4 v cffi S>’- (S“ Figs. .a and 13.) This 

tof. 1 suggestion finds some support in 

the fact that several of these figures 
were found in a layer of red oolite. This, as we saw. was meant to convey 
to them higher powers. On the other hand, the small, extremely corpulent 
figures discovered in Malta, belonging to the Neolithic or perhaps to the 
Bronze Age, might represent dead people. Some of them are depicted as 
.asleep (Fig. x.|), and a deity could hardly have been conceived in this way. 
But the objects, certainly of Neolithic Age, found in French megalithic 
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graves (Fig. 15) cannoc possibly represent dead people, I01 :ti that case it 
is difficult to see why in graves which contained several bodies, never mere 
than one person (and that a woman) was represented. In those cases where 
the breasts wcic noi aaually chiselled they had apparently been indicated 
by paint. Although many of these figures are carrying a double-headed axe 
Or some other implement — the brow and nose are frequently axe-shaped — 




Ftc. n- Sleeping Woman from Hal S*ru*Ni, Malts 
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din does not contradict this interpretation, for. as lus been raid above, the 
axe might have aaually come to be a symbol of deity. The four horizontal 
lines under the eyes of some of the figures probably point to tattooing, 
which must have been already practised by the people of that time. But 
of course this does not exdude the possibility that it is a deity, a deity of 
the dead, and therefore of life, tha; is here depicted. Again, the boulders 
of stone with female breasts which occur in Sardinia certainly represent 
higher beings, whereas the very imperfect male figures which belong to 
the Later Stone Age may quite well be representations of dead men. Only 
those found in almost every house in Jablonica (in Serbia) and in Thessaly 
can be household deities. This is certainly the case with the roughly cut 
wcxxlcn male figures from the Broddenb;arg Moor, in Jutland, and from 
Alt-Frirack, in Brandenburg (Fig. t6). These arc lifcsizc, while most of 
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the whets aie very small, and can therefore hardly have been images to 
which worship was paid. 

In what manner these deities were worshipped in the I -iter Stone and 
Bronze Ages and in the H alUt.it t Period we do tux know. We have already 
spoken of a votive offering to the sun. That was perhaps the purpose served 
by the round cakes of resin from the Bronze Age. In particular the so- 
called depot discoveries were not valuables that had been buried to hide 
thtfm from robbers, but votive offerings, first to live gods that lived under 
the earth and afterward to other deities. This seems to he the only ex- 
planation why implements, ornaments, weapons, and wind instrument* arc 
SO often frond in pairs. Things that men themselves highly valued they 
thus sought to bestow on others in at least double measure, and this same 
modes generosity they afterward practised toward the gods also. That other 
things were similarly devoted to them, and that prayers were offered to 
them, is certainly probable, but it cannot be directly proved. 

Many ether features in prehistoric religion are still obscure, and will 
probably always remain so. All the same, more is known about the religion 
of that time than most people are at first inclined to believe, and we ate 
thus able to trace the history of religion farther back than has usually been 
done. In particular, belief in a life after death and iu the supernatural powers 
of the dead certainly existed in rite Palxolilhic Age, together with a Isclicf 
in the transference of such powers to others. In the Neolithic Age this latter 
belief is even more evident, especially the belie! in the existence of higher 
beings. And in the Bronze Age we find evidence of several such beings in 
whom worship was really paid. Of course, it is possible that religion in the 
Neolithic Age and in the Bronze Age especially in Europe — wa* in- 
fluenced by other countries in which, as we shall i re later, religion was 
more highly dcvelojxtd at an earlier time than on our continent. 
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by Carl Clemen 



That there are now no primitive men in the strict meaning of the word 
is well known. Earlier writers used the firm * people in a sure of nature ' or 
even 'savages.’ Strictly speaking, there is little justification for contrasting 
them with civilized peoples, fix those with whom we are now to deal do 
fosses* civilization of 3 kind. In detail there arc cultural differences among 
the various primitive peoples which enable us to arrange them in a rough 
kind of chronological order. Cerrain elements of civilization which do nee 
stand in any sore of genetic relation to each ocher frequently occur in com- 
bination, and constitute what have been called 'culture zones.' These must 
have shifted or have been subsequently broken up. In such eases the civiliza- 
tion that separata them is of course younger, w hereas the civilization which 
has been thrust back into the outlying corners of a continent may l>c regarded 
as the oldest. 

In keeping with these principles, 3iid taking the Oceanic realm first, the 
oldest civilization is that of the Tasmanians. It became extinct as long 
ago as 18^, and we arc already within sight of the time when many other 
civilizations will have shared the same fate. Therefore net much is known 
about Tasmanian civilization, for the well-known difficulties that confront 
all research into the mentality of primitive men were of course even greater 
at a fotmer time than they arc now. In various parts of Australia we find 
a so-called ancient Australian civilization, w r hich is also met with in Africa 
(among the Bushmen) and in South America (among the Ges tribes, the 
Patagonians, and, more recently, among the Fuegians). In Australia it is 
broken up by the totemiuie civilization — so called because it is dominated 
by the peculiar view that between cerrain peoples on the one hand and 
certain beings, objects, or phenomena on the other hand — especially ani- 
mals — there exists a relationship. It is hardly possible to give a more exact 
definition of the meaning of tutetnism. This totem istic civilization is also 
found in other regions — in the South Seas, Indonesia, Near India, Africa, 
and America. In Australia it is broken up by a different civilization — that 
of the two-class or dual system based on mother right. It is mi called because 
society there falls into two exegamous classes — classes; whose members 
arc not allowed to marry members of their own class, but only those of the 
other class — and, further, because family kinship is determined not by 
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paternal, but by maternal relationship. This civilization is again met with 
:n the South Scat and South-east Asia, in the Central Asiatic and North- 
ern countries, in Africa and America, In Central Asia and in the North 
it is combined with elements of the ancient Australian civilization, in 
South America with totemism, in Africa with the latest civilization of 
Australia, the South Seas, Indonesia, and Farther and Near India — 
that is, the oxallcd Melanesian bow civilization, in which a special 
kind of bow is a characteristic feature. The youngest Oceanic civiliza- 
tion is the Polynesian, which is also found in Indonesia and Farther India, 
and has in Africa a kind of analogue in the civilization of the pastoral 

peoples. 

In Africa the youngest primitive civilization is that of the Zambezi dis- 
trict, while that of the Sudan (especially in Benin) may have been influenced 
by the civilized peoples of North-east Africa and of Asia. The influence of 
Northern civilization has extended on the one hand as far as Arabia and 
cn the other as far as the New World, and the advanced civilizations of 
Central America betray influences from the Old World. How such reciprocal 
influences were possible it is difficult to explain. 

Vice versa, in the advanced civilizations (especially the religions) of the 
Old World, in it* popular superstitions and customs, we meet with numerous 

n '.milive elements which have outlasted all changes. Just as in a forest which 
s been planted repeatedly with different trees the lowliest type of plant 
continues unchanged, so many elements of the most primitive civilizations 
and religions either reappear in the Inter civilizations and religions or seem 
a: least to give rise to similar phenomena in them. Therefore (as various 
attempts have shown), unless we are to break up what are really units, we 
cannot exhihit the civilization and religion of primitive men according to 
periods. It is impossible not to hark back to what preceded and to anticipate 
what came latex. It will therefore be better to discuss the religion of primitive 
men from the point of view of what is essential and inherent. Of course we 
begin with the oldest elements. 

Even among the Tasmanians there was a kind of worship of the dead. 
The desire to peevent them from molesting the living underlay many of 
the Tasmanian customs. If this cannot be said of the practice uf cremation, 
it is certainly true of their ether customs of loading the dead body with atones 
(which goes as far back as prehistoric time) and raising a cairn or even 
building a pyramid over it. These practices imply a belief in the survival 
of the body, and this belief also explains the prehistoric and primitive custom 
of tying up the dead body with cords. Even in many parts of Europe it 
is still the practice to ric together the feet of the dead in order to render 
them unable to walk; and down to quite recent time in certain eases which 
will be referred to later a stake was thrust through the breast in order to 
fix the body to the ground. Many primitive men also break the bones 
of the dead or mutilate the body in some other way. The Greeks used to 
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cut off the arms ami legs, and until quite recently other peoples decapitated 
the dead lindics immediate!) after death, or did yj afterward because the 
dead were reported to have * walked. 9 Whether this was the original motive 
for placing the dead in a coffin or gathering the ashes in an urn of burying 
the body in some vessel, we arc unable to say. The Cherernivs people give 
this explanation of the practice of fencing in a grave. To achieve the same 
erd some Congo races strew thorns on the path to the grave to prick the 
feet of the dead should they try to return; some European peoples stretch 
a rope across the road after the dead man has been borne away, or, if the 
body has no: been earned across water, they pour water on the path alter 
it has pissed. In Greece to-day this custom may be intended to alleviate for 
the dead the pains of helL but this idea is patently an afterthought. The 
common modern practice of closing the eyes of the dead »s explained — and 
perhaps rightly — by the inhabitants of the Nicobars as being due to the 
desire to prevent the dead nun from seeing hr* way back, and this must 
certainly have been the original meaning of our custom of carrying the 
dead out of the home feet foremost. In toccmisric civilizations platform 
burial ts practised — ix^ the dead arc exposed in an devoted position or on 
a tre*. This is no doubt only another means of prcfccting the living from 
their malign influences. 

The dead, who are thus conceived as still surviving in the Ixxly or at 
least as retaining the powers they had in life, are also regarded as being 
inimically disposed coward the survivors. This is especially true of those 
dead who have been denied any form of good fortune enjoyed by others — 
e.g.. women who died in childbed or who died unmarried, or those who 
died at the liands of others or by their own hands through the compulsion 
of others. By and by this conception was stretched to include those to whom 
it was not vouchsafed to live as long as txhers. Unpleasant experiences, too — 
especially nightmare — were attributed to the dead under this «mc implied 
belief that they survived in bodily form, and such experience* did much 
to strengthen that belief. By and by, however, the idea prevailed - it had 
already existed in prehistoric time — that the dead, especially one’s own 
ancestors were responsible for pleasant experiences and must therefore be 
animated by friendly feelings toward those who survived them — or might 
at least be appeased and won over. Even among civilized peoples at the 
present day noc only inanimate objects that belonged to the dead, but also 
their animals and servants and’ wives are dedicated to them. The probable 
explanation is, not that these are considered to be taboo — for why in that 
case should they be thus sacrificed to them? — but the fear that the dead 
might return and fetch them It may be to prevent this that some civilized 
peoples to this day kill a dead man's domestic animals, even his bees. But 
when such gifts to the dead include things of a different kind, whether they 
arc given at the time of burial or later, then it i» dearly a different matter. 
Many primitive peoples (and if we may judge from the Old Icstamcnt 
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prohibition against catting one's skin for the sake of the dead 1 the ancient 
Hebrews practised that rite) allow their blood to drip upon the dead or 
place some of their hair on the dead Ix-dy; and several civilized peoples of 
ancient and modern times did and still do this. These (iracticci stem to 
supply further proof of the existence of ilte belief already mentioned that 

S ial powers reside in the blood and hair. But these gifts could lie scrvice- 
to the dead only if die Litter were conceived as surviving corporeally. 
Many Lapps and Indians therefore bring offerings only as long as the corpse 
shows no signs of decay, while the Polynesians, Peruvians, and Egyptians 
embalmed their dead in order to preserve their bodies as long as possible. 
The motive no dnuht was that the living might thus be enabled to con- 
tinue to worship the dead and thereby win their favour. 




Fie. 17. Fmmswouk made ay Ski lls prom New Guinea 
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In the dual system of civilization already referred to a single bone is care- 
fully prepared and preserved. More frequently the skull of the dead man 
after suitable treatment is modelled in form a complete head (Fig. 17) and 
preserved. Underlying this practice is the belief that in the head reside not 
only ihc pawers of the living man, but the su|ieruaiural |k)wcts which he 
has acquired by dying. Indeed, head-hunts are regularly organized in 
order to secure skulls for this purpose. The scalp, which has taken the 
place if the skull among the Indians, is now nothing more than a 
trophy, but originally, as we have seen, it was nn duubt regarded as the 
means of conveying to its holder the powers of the dead man to whom 
it belonged. 

In this umc dual system of civilization, however, a distinction is drawn 
between the body, which after all does not survive, and a spiritual entity, 
although this latter could not at first be conceived and represented as other 
than corporeal. As the dead man was buried tn the huddled poaure (sec 
1 Leudeus ui, 5; cj. Dcut xW. i. 
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Fig. 18), so he was believed to live on in the same attitude, or if he had 
died of hunger he was represented as emaciated (see Fig. 19). The fact that 
the head is always pictured as disproportionately large indicates that a 
superior value was attached to it, and the same fact explains why the dead 
were so often represented by heads that can be donned by living men, or 
by masks that can be worn over the face. The occasions on which these arc 
used will be enumerated immediately. 

Even among peoples who believe that even the dead man, although he can 
subsequently take up his alxxle again in a human being, survives incor- 
porcally, such survival is not always assumed 
as holding true for everybody. Sometimes it 
is only distinguished people, in other cases it is 
only males, who arc supposed to survive; and 
their place of abode and tlieir loc in the life be- 
yond arc regarded as varying according to the 
manner of their death or even their behaviour 
while on earth. Similar variety is believed tn pre- 
vail with regard to the attitude they take toward 
those who survive them. Like the ocher dead, 
who arc regarded as surviving in bodily form, 
they may be either hostile or friendly to those 
that remain, and when they enter into a man 
they may either bring illness upon him or render 
him valuable services. In the former case the 
survivors attempt to keep the spirit at a dis- 
tance by carrying the body out of the house, not 
through the door, but through an opening made 
for this sole purpose and afterward closed up 
again. Even some civilized peoples do this, for 
in respect of the dead the converse holds true 
of what Mcphistophclcs says to Faust : 

For Devil* and fat spectre* this is law: 

Where they have entered in, there alio they 
withdraw. 

The first is free to us: we’re governed by the 
second. 

Or, again, as is Mill done in some parts o£ 

Germany, the footprints of the bier-carriers are 
carefully effaced lea they should guide the dead 
man in finding his way back to the house. Or. finally, in ease he should after 
all succeed in returning, the survivors disguise themselves by changing their 
mode of hairdressing or their clothing or even by assuming a different name- 
To the primitive mind a man's name, to quote Fault again, is not mere 
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M smoke and noise.** It is so important a part of the personality that to 
change the name involves a change of the personality. On the ether hand, 
when the soul* of the departed arc regarded as amicably inclined tu those 
who outlive them, especially to their children, or at least as capable of 
being appeased by them, homage is paid to the dead by means ot images 

— like those already men- 

I r *°**d» and prayers arc of- 
fered to them. The heads 
j masks — the effigy of a 

') p b: rCj-rocalJ. ot'isig 



survivors 
in nrrler to acquire for the 
time the personality of the 
deceased, and to convey Ui 
others also the helpful pow- 
ers of the spirits of the de- 
parted. Sometimes it is diffi- 
cult to decide whether in 
such eases it is really the 
spirits of the dead or other 
spirits that arc meant. But 
before we pass on to con- 
sider this lurm of worship 
there is still another reli- 
gious belief that remains to 
Ik noticed. It is found in 
the ancient Australian and 
kindred civilizations. 

Probably the supreme be- 
ing whose existence is as- 
sumed by these tribes had 
originally nn religious sig- 
nificance. That 



supreme cc- 

From Vmttr. '* SUk&jt Hunt ing is merely the originator 

of man, of his entire en- 
vironment and of the cuitoms and usages of which he has any knowledge. 
In Australia, indeed, a plurality of such originators is assumed, and therefore 
no single one is regarded as the supreme being. When these people speak 
of a supreme being, however, belief is implied that he superintends the 
observance of the laws lie has imposed, and he is therefore credited with a 
permanent importance at least in one definite direction. Among the Bush- 
men this conception of the supreme being has not been found, but they 
address to him their prayers for food. TTvc Fuegiaas ascribe to their supreme 
being all the deaths that occur. This seems a logical inference from what we 
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have taken to be the original conception of such a being. If they think that 
this being has created them and their environment, their customs and usages, 
superintends the observance of these usages, and supplies their food, then it 
is very likely he who calls men hence. But the Fuegsant also feel that they arc 
dependent on him in other ways. Yet it is perhaps no mere chance that very 
many of the prayers used by one of these Fuegiao tribes, the Yamma, speak 
of their supreme being not in the second, but in the third person, so that 
there seems to be no real personal relationship between them and him. Even 
threats arc sometimes used toward this supreme power. A woman whose 
child has died will urge her husband to kill some animals by way of re- 
prisal— she therefore hardly looks upon ihr originator of her grief as a 
supreme being. Among other tribes these originators are rarely worshipped, 
and when they arc worshipped they are conceived to l>c gods of the sky or 
rise sun-god, of whom we shall hear more further on. On the other hand, 
the idea that many gods of this kind, such as the god of the sky of the Indo- 
Germanic peoples, are originators or creators may lie due to their having 
been confused with a being of this nature already known. Among primitive 
men themselves, however, the supreme being, even when he was really re- 
garded as a god. was new looked upon as the sole deity. He was less im- 
portant, indeed, than the other higher beings, and we shall now turn our 
attention to these. 

Although the Fuegians undoubtedly believe in sprits as such, it is equally 
certain that dm wm not always the ease, for other ultra primitive peoples 
know nothing of such^ spirits. It is only when we assume that the original 
conception was one of higher beings possessed of special powers that we 
can understand the manner in which these were treated in later rimes. It is 
only powers and no: personal beings that can be acquired or fended off by 
the help of magic, and ihe use of magic arts to influence personal beings 
must have been a later development. These powers, which were at firs 
merely unusual and later became supernatural, have special names among 
many peoples. The best-known name is perhaps the Melanesian and Poly- 
nesian word mana. As we shall immediately sec, these power* may reside 
in all kinds of olojccu in which for one reason or another they might suitably 
be thought to inhere. 

It is only in rare cases — chiefly in Wes and Central Africa and in the 
West Indies — that Brines were regarded in this way. Probably there was 
something striking about their sliajie or colour or composition, and they 
were looked upon as higher beings because some fortunate cr sorrowful 
event took place in their vicinity. Similar veneration of stones is also .ittejtcd 
•among many civilized peoples, in particular among the Western Semites. 
In the Old Testament : the Hebrews are reproved for pouring libations and 
bringing feed offerings to smooth stones. The best-known example is, of 
course, the Kaba at Mecca, the structure into which has been built the 

! Iiauh hi, 6. 
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Sacred Stone, whose powers are sought to be acquired by touch. Worship 
of stones is also found among many Indo -Germanic peoples, who may have 
borrowed i: from the populations that preceded them. In Southern India 
we frequently hud a group of four or five stones [aimed red, and until 
quite recent times similar fetishes were known to exist In Teutonic and 
Celtic territories. 

Among primitive peoples in Oceania, Farther India, Africa, and America 
we frequently meet with the veneration of those tools or implements which 
are of great importance in daily life. In some cases it is simply a method of 
restoring to these objects their natural powers, but there arc other cases 
in which it can only be called actual worship. This also occurred in primitive 
times, and is still found among some civilized peoples. It was widespread 
among the ancient Indians, and is general among the modern Japanese; 
and the axe, an implement which was worshipped as far luck as prehistoric 
time, seems to have been an object of veneration among the Babylonians 
Syrians, and Egyptians, and was certainly worshipped also both by the an- 
cient and later population of Greece. Worship of the axe still exists here 
and there in Teutonic countries. 

The worship of plant* and trees requires no special comment. It is uni- 
versal among primitive men wherever such vegetation is' found, and alt*> 
among almot* all civilized peoples. Detailed examples need not be adduced. 
Dead trees and tree-trunks were also venerated — wc need only mention 
the so-called Irminsul. And, finally, worship was paid to poles, although 
most primitive peoples now regard them as images of ancestor* or of deities. 
The Ainu people cut a notch in them to represent the moon, and attach 
below the notch a small piece of charcoal that i* jus: ceasing to glow (repre- 
senting the heart). At the top they fasten strips of bust from the willow- 
tree to represent the long hair worn by the Ainu themselves. The worship 
of these [Miles is intelligible only if they were already regarded as higher 
beings. But there is a still more direct connexion between tree-worship 
and the wooden ear and lip plugs worn as amulets by many primitive 
peoples, especially the Botocudn, whose name is derived from this practice. 
And the same explanation applies to the belief cherished by various civilized 
peoples that the future can be foretold and hidden things revealed by tlte 
nulling of trees in the wind * and by the use of small wooden sticks in 
casting lots. 

Every possible kind of animal is regarded as a higher being by both primi- 
tive and civilized peoples, and it is noi always easy to give a reason in the 
various cases. Especially frequent is the worship of the snake, whose power 
of locomotion without feet, as well as its repeated sloughing of iu skin, its, 
fixed gaze, and its poisonous fangs no doubt attracted special attention. 
Where a totem — very frequently an animal — belongs not to a group but 
to an individual, it too is regarded as a higher being, although toteraism had 

* Cf. 2 Sam. i, J4. 
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originally no religious significance. Among many civilized peoples the wor- 
ship of animals gave rise to the belief that in some way of other they could 
deliver oracles, and it has led many primitive peoples to wear pans of ani- 
mals ax amulets. 

Of the dements in the popular sense of the word (fire, water, air, and 
earth), fire especially is regarded by primitive men as a higher being. That 
nreds no explanation, for many civilized peoples hold the same belief. This 
is especially true of the Persians (whose fire-worship will be discussed in 
a later chapter), but it is also true of many actions of the German people 
down to the present day. Natural as such a thing would be, water as such 
is not specially venerated bv primitive men. Worship is reserved fc* certain 
manifestations of it— chiefly for fountains and springs; and several civilized 
pcx>f>3e.s also regard these as higher beings. Still more frequent, alike among 
primitive and civilized peoples, is the worship of rivers. This is specially 
common among the Chinese and Indians, but it was also general not only 
among the Celts and the Slavs, but also among the ancient Germans, and 
has left traces there to this day m certain superstitious beliefs. The idea which 
still prevails that this or that stream demands sacrifices from time to time 
reflects a belief that was, to begin with, taken literally. Finally, the sea was 
regularly worshipped by numerous primitive peoples — occasionally by the 
Greeks and Romans — and is still so venerated by people on the coast of 
Palestine. The story of the ring of Polycrates and the practice that prevailed 
in Venice during the Middle Ages, when the Doge was wedded anew every 
year to the sea in order to regain its favour, are expressions of a similar 
feeling. These ideas regarding both water and fire arc further reflected in the 
still prevalent belief that omens can be read in them. If fire burns brightly 
it indicates good fortune; when it emits smoke it portends misfortune. In 
rhe roaring of water human voices are heard. In water itself images arc dis- 
cerned that foretell the future, or when one has drunk of it he is believed 
to be able to give direct information regarding coming events. 

We have already (supra, p. 8 ff.) spoken of the worship of the sky and of 
the sun by primitive men, and we saw that even in prehistoric time there 
was adoration of the sun and mono. In the custom of greeting the sun and 
moon at certain times we find an echo of this worship still, and the ancient 
veneration of the sky can yet I* traced in the superstition that it is unlucky 
to point one's finger at it. The sky, sun, and mean were all three regarded 
as animate, just as primitive men regarded the already mentioned natural 
phenomena, beings, and objects as sprits. But before we consider this, the 
so-called • animistic 1 view of rhe objects of religious faith, we mutt first look 
at the 4 dynamistic ' view — viz., that certain men arc endowed with special 
supernatural powers. 

Among many primitive peoples the chiefs, the priests, and magicians arc 
so regarded, either because they themselves arc believed to possess special 
powers or became they arc in dose touch with others who possess them. 
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Examples of ihis view arc found in the once prevalent worship of the 
Mikado by the Japanese, of the Emperor of Chinn by his subjects, and of the 
King by the ancient Persians. Just as the last-mentioned potentate could 
never go out on foot, or, if he did, must walk on a car|>et which no other 
fo<* dire touch, and just as the clothing and the food titcaslls of the Mikado 
could never be used by anyone else, so the chiefs of many primitive peoples 
were and arc surrounded by similar observances. These chiefs were believed 
to possess super narural powers by virtue of which they could influence even 
the weather; these powers would, however, be forfeited if they were exposed 
to the gaze of others or if anyone else touched their clothing or their food 
utensils (into which their powers had passed) or stepped upon the floor 
or carpet which their feet had touched and to which their jx>\vcr* had thus 
been communicated. Another reason for these precautions was that their 
powers were regarded as too potent for cxIkt mortals and fatal to them. 
It is oa record that n man wlio had unwittingly eaten what was left oxer 
from the meal of a New Zealand chief died of convulsions when he learned 
what he had done. If a native of Kisembo, in Angola, has of necessity touched 
the chief he lays the backs and palms of his bands four or five times on 
the backs and palms of the chiefs hands, snapping his fingers each time 
in order to dispossess himself again of the pawers communicated to him by 
the contact. In Tonga those who have touched the chief become charged 
with his uncanny powers, and must noc touch even their oxvn food, but 
must lap it from the ground or be fed by others. Evidently the act of eating 
dees noc count as touching the food, but they must i uA pick their own teeth 
— that also must be done for them by another. Whatever a chief has 
touched or trod upon becomes absolutely taboo, and fugitives who have 
taken refuge on any such spot find sanctuary there. It is remarkable, however, 
that these supernatural powers of the chief are not regarded as permanent. 
They arc understood to have been withdrawn as soon as he begins to show 
signs of weakness. Nor is that all. After the lapse of a given Lmc it is as- 
sumed that his powers have failed, and he is put to death. This noteworthy 
custom left traces among some civilized peoples to a comparatively late day. 
The Spartans believed that the fall of a meteor on a clear starry night at 
the end of the eighth year of a king's reign indicated that the monarcl i had 
sinned against the deity, and they suspended him until hr was reponed by 
a Delphic or Olympian oracle. By the green lake at Ncmi, in the Albanian 
hill-country, the priest-king always kept his word in his hand, because he 
had good reason to fear that as he himself had killed his predecessor, so 
some other person would kill him. That is to say, he held his position only 
as long as he possessed sufficient physical strength to maintain it. In this 
case a priest is involved, and in many other places priests were and arc be- 
lieved to possess supernatural powers. But others besides priests are some- 
times so regarded. For example, among the Toda the keepers of the Dairy, 
officials whom no other person may touch, and in whose presence their 
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own farhcrs must prostrate themselves, give out oracles, and in Dutch Guiana 
toward the end of the nineteenth century a woman whose crippled legs 
bore some resemblance to serpents was for that reason regarded as a higher 
being. Similar instances arc met with elsewhere. 

As a matter of fact, however, rfl individuals are believed to be at certain 
times charged with supernatural powers, which they retain for a time. 
During that period they must live apart, and others must not approach them. 
Irt some places the newly been child and its mother must dwell for a time 
in the woods or in a special hut. which is afterward demolished, and in 
other places a person who is about to die is taken to such a hut. A death 
or a birth makes the usual dwelling iatxx> and therefore unfit for further 
use A woman in childbed, like the man who has touched his chief, muse 
nee touch her food, and must therefore cot with the help nf a small stick 
ur fork. In some cases precautions arc carried so far that others man not 
even see her. Before she can resume her place among others she must first 
dispossess herself of the powers with which she has been for the time 
endowed. 

The peculiar custom known as the countde. or ' the father brought to 
bed,' probably also rests on the belief that the birth of a child ro a man 
purs him in possession nf supernatural powers. This custom Rtms to be 
followed in Africa, and it is certainly common in Southern India, China, and 
Central and South America. It was also known among the Txbarcncs in 
the Caucasus, the Ligurians tn Corsica, and the Iberians in Spain. When 3 
child is born the mother return* to her toil, while the juher takes to his bed 
or to bis hammock, and refrains from bathing until he wishes to return 
to his ordinary* way of life. 

The attainment of puberty is also attributed to similar powers, and there- 
fore at that time young people go into retirement. In some places they may 
not even touch their food. That is probably because such contact would 
communicate the powers to the food, whence in turn they would be im- 
parted to the young people, and be tco pcccnt for them. These young people 
arc further forbidden to scratch themselves lest they should in this way dis- 
possess themselves of the powers or to walk on roads used by others lest 
the powers should thus be communicated to these others, to their hurt. 
Similar restrictions arc laid down for women during their rnen&rual periods, 
which are also referred to the same powers. After such a period is over 
women must bathe, and the like regulation applies to young people when 
the time of attaining puberty is past. 

Finally, those who have been in contact with the dead, especially those 
who have killed <x buried them, become thereby charged with power and 
come under similar restrictions. Among the Agutainos on Palawan, one 
of the Philippines, a widow has to stay indoors for seven or eight days, ami 
must not be seen by others for a further period. If she goes out she must 
warn others of her approach by japping with a stick against the trees as 
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she passes, and the trees thus touched arc believed to wither away. On this 
same island a widow, and in other places all mourners* roust bathe previous 
to the resumption of relations with other people. 

Civilized peoples who also practise these restrictions speak of them as 
rites of purification, and regard the antecedent condition as undeannexs. 
This implies that they draw a contrast between the deities whom they wor- 

ship and the powers of which we have 

^ - *1 been speaking. But even these peopTes 

must have originally believed in the 
existence of such powers — otherwise 
all these practices would be unintel- 
ligible. As far back as the dual system 
of civilization based on mother-right 
the objects worshipped included the 
souls or spirits of the human beings to 
whom worship was paid. On certain 
occasions the King of the Matabele 
worships his own soul; the Pharaoh of 
* Egypt worthipped his own %a; and 
among the Romans not only did each 
individual worship his own genius, but 
the dependents of a household paid 
homage to that of the master of the 
house, and at a later time the genius 
k of the Emperor was worshipped by 
his subjects generally. We need not 
speak of the other souls or spirits 
8 which arc assumed to exist in the ob- 
jects of adoration and to which alone 
actual worship is paid, but we cannot 
omit to mention those spirits which, 
although they arc supposed to be in- 
visible, arc depicted in human form. 
While they arc represented in the 
crouching posture, they arc no: con- 
Fic. 20. Nail Fxtisk nccm Loan go ccivcd as resembling the dead; a motif 

From S>*o*. * Knnu dtr " has been borrowed from the dead and 

applied to the spirits in question. But 
these figures, like the idols in civilized religions, arc in many cases themselves 
regarded as higher beings, and arc therefore sometimes subjected to rough 
usage and disrespectful treatment. That is the idea underlying the so-called 
nail fetishes (Fig. 70). Attached to the body of the fetish is a small box 
containing a supernatural substance, liy means of nails and pieces of iron 
hammered into its image the spirit is supposed to be brought into subjection 
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thought, be got ri<! of by thinking of him or it while hammering in a nail, 
and success is all the more certain if this is hammered imo a fetish. 
There is also a rain . 
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the nostrils. Frequently, however, primitive as well as civilized peoples offer 
sacrifices merely as signs of homage, although, as we shall see immediately, 
a special original conception is found later. 

In the later primitive civilizations, side by side with spirits that art mostly 
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conceived as pluralities and as generic brings there arc actual deities who 
arc regarded as individuals and who therefore bear proper names. They 
manifest themselves also in certain natural phenomena, or control definite 
spheres — sometimes more than one. In many cases one deity is regarded 
as the highest, and is conceived after the fashion of those originators of 
which we have already spoken, or is regarded as a creative deity. This con- 
ception sometimes finds expression in the repre- 
sentations of them. Human beings constitute 
their ears, eyes, nose, and mouth, and arc also 
distributed over their bodies (Fig. 22 ). The 
worship paid to them is practically the same 
as that paid to the spirits; but, as we have just 
hinted, the sacrifices offered to them perhaps 
serve another purpose, and in some cases are 
not sacrifices at all. 

The Mexicans, for example, in whose religion 
human sacrifices played a large part (although 
perhaps nor so large as later Spanish historians 
claim), cut out the heart of the human victim 
and ollcred it to the deity. The process is 
actually illustrated in Mexican manuscripts 
(Fig. 2 3). The original conception was that 
such a sacrifice fortified the deity — human life 
had its seat in the heart. But it should be added 
that the same procedure was also followed on 
occasions where all idea of sacrifice was absent. 

Just as it was supposed that the supernatural 
powers o: a king gradually became exhausted, 
so the annual withering and regrowth of vege- 
tation was interpreted as the death and rebirth 
of a deity. Indeed, it was believed that the 
change of the seasons could be bt ought about 
only by killing the god of vegetation. He was 
pur to death both to prevent him from dying of 
old age, and to utilize his power further either 
for one’s own benefit or for that of another. 
Every year in Mexico the image of a deity was 
made of dough mixed with the blood of children. The priest shot an arrow 
through its heart — 1>., the deity was symbolically killed — and then the 
image was eaten by the people. (Originally this rite must have been carried 
out with an actual human viaim, jutf as in the cults of other Mexican deities 
human beings were killed at least once every year.) The skins of the male 
or female representative? of still other deities were put on other human 
beings, who were destined to pby the port of sacrificial victims the year 
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following. Among the Muysca such .1 human representative of deity was 
slain every five years, but this was merely a mitigated form of a former rite. 
Similar mitigations arc 

the beginning of modei n ■ " - — l . ' lTi T *1 ^ 

limes, I believe that it Fio. 23. Mf*:ca\* Hitman Sacrifice 

first arose in the Old /V**i j?*as/i. ~ KyStm nnd Rcit#Qti Aer Primitive* 
Wurld, and that while \ie*«A*n " 

in other cases primitive 
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III. ANCIENT NATIONAL RELIGIONS 




1. BABYLONIAN RELIGION 



by Albert Schott 



The monuments from which we derive our knowledge ol the Baby- 
lonian religion cover a period of something like three thousand years — 
from j 5 co to 500 b.c. It is obvious that any account of such a long-lived 
religion cannot be true even to the leading features unless it conforms tn 
the historical method, which, however, (or various reasons it is a ill far from 
easy to follow. 

Of the numerous ruined sites where remains of the ancient communities 
uf that time lie buried comparatively few have been excavated and made 
accessible to expert investigation, and the material thus brought to light and 
examined represents only a number of more or lew fortuitous relics of bygone 
religious activities. 

Further, the peoples who professed the religion with which we are now 
concerned were probably at all periods in constant intercourse with fheir 
neighbours. These included (lie Eta miles in the Cast, the Hitt it cs in the 
north-west, and kindled Semiiic tribes and the Egyptians in the west and 
south-west. We may certainly assume that such intercourse, even although 
it may not have been at all times equally active, was accompanied by an 
exchange of religious ideas. But. important and decisive as the reciprocal 
e fleets of this exchange mu# have been on the religious life of the time, it Ls 
meantime rarely possible to show what they were or even to determine their 
direction and extent. 

This difficulty is in large measure due to the fact that our knowledge of 
the religion of some of these peoples — c.g. t of the Hittites and, to a still 
larger degree, of the F.lamitcs — is still very imperfect. Further, the decipher- 
ment of the languages is *ill far from complete, although the Accadian 
language, the common mother-tongue of the Babylonians and Assyrians, 
qow presents no great difficulties. 

But even if we agree to leave out of account the connexions that must 
have existed between the Babylonian religion and the religions of adjacent 
peoples, it is still a task of extreme difficulty to write a history of it. Our 
knowledge of the Babylonian religion is chiefly derived from epic and lyric 
peltry, exorcisms, and instructions for the conduct of public worship, hut 
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ilic copies in which these have been handed down rarely enable us to de- 
termine the period to which the writings belong. 

On the other hand, the age of most of the extant inset ijxions by which 
the kings of Babylonia and Assyria sought to commemorate their achieve- 
ments in peace or in war is known. And the economic and legal documents 
of ancient Mesopotamia contain information that nearly always enables us 
to assign them to definite dates. In view of the important part played by 
religion in the public and domestic life of Mesopotamian peoples, these 
monuments and documents throw much light upon many of the moving 
forces and concpptions of contcmjx>rary religious life. Our present task is, 
with the aid of these accurately dated writings, to arrange in order the con- 
ceptions and modes of expression that were peculiar to each period of Baby- 
lonian religion, and then to trace these conceptions in those religious writings 
whose age has been till now unknown. In this way we can gradually lay 
bare the history of the Babylonian religion so tar as it has come down to us 
in written tradition. 

Next to die literature, the plastic art of the Babylonians and Assyrians, 
which deals almost exclusively with religious subjects, is an important source 
of our knowledge of Babylonian religion. Fortunately, the age of most of the 
products of Mesopotamian plastic art is definitely known, because they con- 
tain inscriptions of those kings on whose initiative they were made. Oc- 
casionally. of course, it is still impossible to make out with certainty the 
objects and events which arc represented. This is particularly the ease with 
die seal cylinders. An immense number of remarkable figures are found 
on these cylinders — figure* probably of demigods and deities — but un- 
fortunately many of them contain no indication o? their date, especially when 
they lad any inscription. 

These preliminary remarks may serve to indicate the nature of the diffi- 
culties with which all research into the history of Babylonian religion has 
to reckon. They will also make it dear that this study is still in its infancy. 
Our present sketch of Babylonian religion can therefore claim to be only 
a brief statement of what is at present known, and it is possible that the 
near future will clear up much that is still obscure and supply much that 
is lacking. 

As far as we can at present see, the most ancient representatives of re- 
ligious life in Mesopotamia were the non-Semitic Sumerians, who lived on 
the lower reaches of the Euphrates and the Tigris. They invented (before 
3°°® d.c.) cuneiform writing, which was used by rhem and — both simul- 
taneously and subsequently — by numerous peoples in Nearer Asia. One 
of the principal uses of this script was to hand down the religious writingi 
A Sumerian prince, Lugalzaggi&i of Uruk (before 2700 ux:.), united many 
small Sumerian city-states under his own sway, and thus inaugurated the 
long series of Nearer Asiatic Great Powers, whose importance for the 
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development and expansion of Babylonian religion can hardly be- over- 
estimated. 

From the most ancient limes onward the civil law of the Nearer Asiatic 
people* wa* promulgated in the form of religious formulas. Already in 
live centuries previous to Lugalwggisi each city was regarded as belonging 
to a definite deity, whose ' representative’ the ruler of the time felt himself 
called to be. It was at the behest of his city-god that a Sumerian ruler over 
threw his neighbours; at the same behest he concluded peace with them. 
Accordingly, when he succeeded in conquering a city his own city-god 
was regarded as having overcome the god of that city. It may, indeed, have 
been these incessant feuds between Sumerian princes that brought at an 
early time the worship of some gods into more than one city, or even ex- 
tended it over the whole country. For example, Enlil of Nippur and his 
consort Ninhursag, Enki of Eridu, and later Nanna of Ur and Utu of Larsa 
probably enjoved greater honour in most cities than the local city-gods. 
Lugalaaggisi, however, acquired for Anu, the god of hi* new capital Uruk, 
the supreme place in the Sumerian pantheon, and similar happenings took 
place more than once in after day*. 

Many of the same deities who thus presided over political events were 
also believed to be at work in the phenomena of nature. For example, Enlil 
(at least in the earlier period) was regarded as the lord of the atmosphere, 
Anu as the ruler of the sky; Enki was the god of fresh water; Enzu and 
Utu were the gods of the moon (or the »un). It it important to notice, how- 
ever, that the gods were not identified with the natural phenomena; they 
were always understood to be rather the exalted guiding powers of the 
world and of its component parts. Further proof of this is found in the 
fact that the images of the gods of Mesopotamia arc. practically without 
exception, purely human in form (but ac p. 51). The txcauonal occur- 
rence of metaphorical names for geds, like * bull ' and others, docs not in- 
validate this statement. 

Of the female deities, some ranked far below the gods whom consorts 
they were supposed to be, and these were of comparatively little impor- 
tance in the religious life. Other*, however, were held in high esteem, *ome 
of them being actually city-goddcsscs, like NamaBSe (or Nina) in Laga.i, 
while other* were mot her -goddesses, like Baba (Gatumdag) and Ninhursag 
(Ninlil). Prayer* wete offered to Ninni (called in Accadian Iftar), and 
Nidaba, the city-goddess of Umma, was a goddess of wisdom. 

Various sagas symbolize the activities of the gods in nature. The annual 
decay of vegetation was symbolized in the saga of the youthful god 
Tammuz, a lover of Iltar. who was the goddess of love as well as of war. 
It is still uncertain whether all the Sumerian (and Babylonian) sagas of the 
gods were at bottom allegoric* of the processes of nature. 

The intercourse of men with the gods was variously conceived. The gods 
might either reveal themselves to men in dreams and vision* or commune 
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with them through the mediation of priests and priestesses of various ranks. 
Rings or their relatives also frequently held exalted priestly offices. The 
large majority of the tulcrs boast that they have built splendid temples to 
the gods and laid rich offerings on their shrines. To express their feelings 
c:f humility toward the gods nuny rulers caused themselves to be depicted 
in else act of taking pan with their own hands in the building of a temple 
(Fig. 24). On the other hand, kings were understexx! to stand nearer #to 
the gods chan other mortals. Numerous rulers culled themselves the children 
of some definite deity — indeed, some rulers of the third millennium claimed 

equality with the gods, 
and others even asserted 
their right to be called 
gods. This extreme claim 
was, of course, made only 
by those kings who ruled 
over a vase realm and 
whose domains included 
some outstandingly im- 
portant temple city. (The 
case would be quite dif- 
ferent if. as seems prob- 
able, it was believed that 
the personality of a king 
either in his lifetime or 
after his death could be 
immortalized in a statue, 
and if the gifts offered 
to these statues in the 
temple were believed to 
infuse life into them. 
But even this practice 
does not imply that the king was regarded ns divine.) For example, 
Eanr.atum of Lagal (c. 2800 h.c.), after having conquered KiJ, where there 
was a highly venerated sanctuary of the goddess Ninni, calls himself the 
u beloved spouse " of that goddess, and toward the end of the third millen- 
nium several rulers acted in a similar manner. As a rule the possession of 
Nippur, the sacred temple city of Ealil, was considered to be a prerequisite 
fur a king's claim to deification. Naramsln of Accad. a king of Semitic 
lineage (of the twenty-sixth century fix:.), who had received a mighty em- 
pire from his predecessors, was the firsc who wrote his name with the 
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Similar conditions arc indicated in the epic nf Gflgamci. but this must 
not be under*<xx! tn determine anything regarding the date of this poem, 
which it the matt outstanding literary product of the cuneiform period. It is 
a heroic lay, of truly royal greatness and genuine philosophic depth, which 
seeks to solve the eternal prcfclem of the relation between men and the 
gudi. Gilgamd is described as two-thirds divine. Only one-third is human, 
hut this renders him mortal like cdl other men, and his mortality is unaffected 
by the fact that he contracts mar- 
riage with u goddess. AH hii ef- 
forts arc directed to the perform- 
ance of deeds that will outlive him 
and make hii name immortal. He 
clings to his purpose in despite of 
the people and of the gods, neither 
of whom can approve his ambi- 
tion. His contempt for the gods __ 

finds expression in serious crimes, 
which he com mi i* with the aid o( 
his only friend, Engidu. To pun- 
i*h the pair the gods connive the 
death of Engidu. Now for the first 
time Gilgamcs exhibits fear of 
death, and sets out on a journey 
of adventure in search of eternal 
life. He fails, and returns home 
bereft of all hope. The gods show 
him no mercy (with the exception 
of Ea, who appears in other leg- 
ends also as well disposed toward 
men), but his pride remains un- 
broken. The poem presents the 
gods in an unfavourable light. 

Their behaviour is marked by in- 
justice, caprice, vacillation, self- 
sufficiency, and voluptuousness, 
whereas the super-man, Gilgamcs, 
is loyal, truth-loving, and full of a 
tireless 2eal for action. It is proh- 
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ably in this epic that the Promethean spirit first appears in human history, 
embodied in a figure of imperishable, tragic dignity. An increasing number 
of scholars are recognizing that this same subject-matter reappears in 
numerous sagas and folk -talcs thit are current to this day, especially in 
stories that have been woven round the names of outstanding religious 
heroes. The fact that we possess at least four Accadian versioas of this 
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poem, as well ns two in the Hiititc and one in the Hurritc language, testifies 
to the high cjtcrm and widespread popularity which this work enjoyed in 
Nearer Asia in ancient times. 

It is worthy ci special notice that Gilgumes shows profound reverence 
toward the ged Lugalbanda and also toward the sun-god. That is because 
Lugalbanda was the tutdary deity of the kings of Uruk (he is not to lx* 
confused with Anu, the sovereign lord and guardian deity of the city of 
Uruk), and because as far back as the earliest Sumerian era every ro'ynl 
dynasty of Lagal had its own tutelary deity, to whom nil the rulers felt 
themselves more closely bound than to the mighty gods of the land or even 
to the very important city god. The guardian deity was looked upon ns the 
mediator between the city god and tlx King (see Fig. 26). In any ease, these 

domestic gods, perhaps just 
because intercourse with them 
was intimate, rarely appear 
in any official inscriptions of 
the time other than those con- 
nected with Lagat. It would 
seem, however, that in Meso- 
potamia in the early Sumerian 
period every one was believed 
r\ rw \ to have bis own guardian god 

F ' c • f r C T sod^). This iv attested 

* “ ,n “ a somewhat later .ime in 

Front Vwttt. " Svwerinte eml Ai t.u/utl? Kuna “ the numerous proper names 

compounded with 4 my god * 
which were used in addressing the deity. It may be mentioned in passing 
that the worship of these tutelary deities greatly increased in the course of 
the centuries. 

Toward the end of the third millennium the Sumerians were absorbed 
into the Semitic empire which had been extending and consolidating its 
powet in Mesopotamia fiom the time uf Saigon of Accad, the Semitic con- 
queror and successor of Lugalzaggisi of Uruk (see p. 42). The Sumerian 
language seems 10 have survived only as a dignified medium for the ex- 
pression of religious thought — like Latin in Western Christendom. 

The last days of the Sumerian race coincided with a time when Meso- 
potamia was rent by civil wars. A foreigner, the powerful F.lamite prince 
Rim Sin. ended this scare of affairs by incorporating a large tract of the 
contending territories into his own domains. He met his master, however, in 
Hammurabi (1955-13). This king, the scion of a young royal dynasty, re* 
cued Semitic Mesopotamia from the foreign Elamite dominion, unified it, 
and made Babylon, which had hitherto been of little impwrance, the capital 
of the new empire. 

To this outstanding feat of martial genius and statesmanship Hammurabi 
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added a brilliant achievement in the sphere of theology. Utilizing the 
numcious beginnings that had been made toward transforming the city 
deities into universally recognized gods (see p. 43), lie gathered all the 
Sumerian and Babylonian deities into a comprehen- 
sive pantheon. With great sagacity he took measures 
for the preservation of the local places of worship. 




The celebrated catalogue of these holy places, with 
their gods and goddesses, which is contained in the 
introduction to his famous law code (Fig. 27) shows 
a carefully thought-out regard for the precedence of 
various deities and bears witness to his extremely 
delicate respect for the religious views that were tra- 
ditional among the peoples cf Mesopotamia. Espe- 
cially skilful is the stroke by which he sets Marduk, 
the hitherto unimportant aty god of Babylon, in the 
exalted position that had previously bern held by Anu 
and F.nlil. He declares rhat Anu and Enlil have 
handed over to Marduk the dominion over all peoples, 
and given him a leading place among the gods. In the 
eves of his contemporaries this theology and the ac- 
tual political position - both of which were his own 
creations — fully justified each other. 

We may mention at this point two writings which, 
judging from their linguistic peculiarities, belong to 
or near to Hammurabi's time. They contain a large 
collection of cup or goblet vaticinations. A priest of 
the exalted guild of soothsayers, of whom we also 
hear from other sources, both in Hammurabi's lime 
and later, has to pour oil on water in a bowl, and 
to foretell coming events according to the shapes as- ItiKc ae 
sun.f.1 by the oil. Apparently, however, it was not (TwnNitmi Cin- 
till a later time that such inquiries into the will of TL . a>v axemv- 

the gods were systematically made in this and in tsc hij L\w >kom 

other ways. the Sunood 

Hammurabi had thus brought both his empire and Trm Jtremiat, 
its religion into a remarkably compact form, and amal- ^Ucktl^Tt ‘a/et** 

gamated the two in very thorough fashion. But when, 1 

in the days of a much less vigorous descendant, his 
empire collapsed before the attack of the Hittites and the Kassttes his re- 
ligious institutions also inevitably fell into disruption. 

A Kassitc dynasty, which cic lung successfully adapted itself to its Baby- 
lonian environment, now reigned over Babylonia from 1746-1171 that is 
to »y, for more than five hundred years. Of the condition of religion during 
the first half of this period we know next to nothing. King Agum II (c\ 
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i6co b.c.) declares ihat he has rescued the images of the divine spouts 
Marduk and Sorpfinltum from the luiuls ui barbarian rubbers, restored them 
to Babylon, and repaired thetr sanctuaries. 1 He prefaces live inscription with 
a notable catalogue of the gods, which agrees in all essentials with the 
list made by Hammurabi. At else hod of this otherwise purely Babylonian 
catalogue, however, Agum places the Kassitc deity Sukamuna; this is 
the first instance of the adoption of foreign deities into the Babylonian 
pantheon. It is an indication alto that that pantheon was on the point of 
dissolution. 

in the period from 139a to 1250 we find again and again that the names 
ol K.»«ite kings, when they occur in legal or economic documents, are 
preceded by the divine symbol . Tlic religious meaning of this practice 
is doubtful, because no recognizable rule is followed. Perhaps it is merely 
due to the caprice of obsequious writers. In any ease, the kings of that 
time never write their names in their own inscriptions with the symbol 
of deity. 

Some information regarding the religious conditions in the later Kassitc 



period (from r. IMO s.o. onward) and in the centuries that followed it is 
found in the stxallcd kudurrui. These arc chiselled duplicates of documents 
giving details of the gifts made by the king to his subjects. The same period 



has also left u* economic texts which are important for our purpose because 
of the numerous ('roper names that «cur in them. In keeping with the usual 
MriofMiiamian practice, most of these names are derived from names of gods. 
Lastly, we now know that about 1400 b.c Babylonia had begun to cultivate 
a more or Irss regular commerce with Egypt, Assyria, the Hittite empire, and 
ocher countries — »>., with all the civilized Great Powers of the day — and 
to this must be added her frequent, though largely hostile intercourse with 
her Elamite neighbours. When we keep in mind the clove and intricate 
connexions that had grown up between political and religious life, we can 
understand that this widening of the hoitz.cn and this increase of intercourse 
could not fail to have dreisive ellects on Babylonian religion. Recent in- 
vestigation goes to show rhac it is probably to this same later Kassitc period 
that we owe not only the Maklu and the Surpu, the two celebrated collections 
of incantations, exorcisms of evil spirits, etc, but also a large number of 
religious documents of a similar nature. 

These are the sources from which the following account of Babylonian 
religion during the second half of the second millennium pc. has been 
gathered, but it should again be carefully remembered that the account 
litre given of this period rcpiesents only the present state of our knowl- 
edge. 

i ;■ reoau-ll- «n ancient lfcla*a*inia. Tht ih«vn 

pmouay Milord eh* powauun <il <hr foreign mum give them rna the tod 

? .'‘Vrrfoce -'X ‘‘-^Ps also ti*V did »* clearly d,tJm,ti f ,e brs^cen 
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When once Babylonian religious thought had emssed its own frontier* the 
immediate and inevitable result was that the lands outside these frontiers 
were recognized as i>cing independent of the power ol the Babylonian gods. 
This meant that the hitherto undoubted omnipotence of the Babylonian 
pantheon now began to be questioned. In view of this new situation* the 
Babylonian prices realized the necessity of becoming acquainted with all the 
conceivable powers in the universe and tiidr effects, in order to have them as 
far as posable under their control. 

It is only in this way that we can explain the extraordinary diversity of the 
powers both friendly and hostile to man — that are addrewed in the 
exorcisms ami incantations. Foreign gods arc ncmed side by side with native 
gods: city gods and land-gods of anckot renown arc enumerated in lengthy 
lists along with gods of unimportant places; sometimes, even, appeals arc 
addressed to an ancient god-man like Gilgunei. A special and important 
part is now played by all kinds of evil spirits (spirit? of the dead, etc.), and 
the aid of the good gods and good spirits is 
entreated against them. Human sorcerers and 
witches are credited with the Sinister power ol 
injuring their fellow*men in Ixidy and soul by 
means of incantation!, magic, and the evil eye. 

It was probably from popular superstition that 
the priests borrowed this belief in the evil activi- 
ties of magicians and demon?, and they did th*s 
only when they became anxious to obtain an ex 
ha ust i vc knowledge of all the efficient powers in 
the universe. The demons were represented as 
creatures in animal shape (see Fig. 28 and Fig. 

29, second row of figures). To many mind?, 
however, this conception seemed far too definite 
to include all the imaginable and unimaginable ** IC * * rx,tr< * tAD 
forms in which evil could hr embodied. They £l 

therefore conceived ihc idea of combining seven <dn Orient! ~ 

evil spirits to form a unit, the 1 evil seven,' and 

to this they attributed all the evil in heaven and on earth. This 1 evil seven ’ 
fills a large space in the religious literature of the time. It is evidence of the 
widened environment of that period that this sevenfold deity — who, 
strangely enough, was also regarded as a protective deity— was occasion- 
ally identified with the seven principal gods of the Elamites. Mention is also 
made of a sister of tlieirs, Narudu by name, who was probably an Elamite 
goddess. (Perhaps Narudu was regarded as an adversary of the lion-headed 
female demon Labartu, who is shown in the lowest row of figures in Fig. 
ji>). On the other hand, exorcisms were addressed to evil women by whom 
people thought themselves bewitched. These exorcisms began with the words 
“Women of Elam, Sutfl, Lulubu, Hanigalbat fete-] - ..." all these being 
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name* of countries outside Ilahylonia. the intention apparently hc.ng to i n . 
elude the entuc genus of witches, cunjuncily ami severally. 

The fear of tlx; incalculable, malignant attacks of numberless evil spirits, 
always and everywhere on the watch to do hurt, could not fail to awaken in 
anxious hearts the longing for a reliable, powerful, and watchful comrade 
and prattler. The guardian deity already mentioned (p. 46) seemed lined 

to meet this nexxl, and as a 
matter of fact the expres- 
arm ' my gotl * now occurs 
in proper names mere fre- 
quently than in carlirr times. 
In the formulas of exorcism 
and incantation complaints 
arc constant that the sup- 
pliants have heen forsaken 
by ‘ their god.’ The unitary 
souls ascribe this to the faa 
tluu they- have displeased 
him, or that evil spirits have 
prejudiced him against them. 
Evidently it was now be- 
lieved that evil spirits could 
take up their abode in a man 
and do him hurl. 

The great importance 
ascribed to sorcery in all 
eases of human misfortune 
or illness is lies? shown by a 
text which is found in the 
collection known as Surpu 
(see p. 4s). Here Marduk, 
who from the time nf Ham- 
murabi was incontestably the 
most powerful deity in all 
Mesopotamia, fills the rMe of 
a sorcerer saviour who has 
been sent by his father Ea to the help of man. (It should he said, however, 
that it is uncertain whether this text really belongs to the period before us. 
It is in two languages, Sumerian and Accadian. and the former had become 
extinct long before the laier Kassite period.) 

Naturally these graphic conceptions appealed more strongly to the com- 
mon people than did the ancient, official, priestly faith in the gods. Every 
addition to the number of the gods must have confused the minds and 
taxed the memories of simple people. Even the priests would in course of 
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rime have lost count of the deities in their pantheon i: they had not taken 
measures to draw up a catalogue of the g<xls. I-ists of deities had already been 
begun in the late Sumerian period, hut .such enumeration was more in 

S ing with the fondness of the Kasxitc period for the exhaustive collection 
orderly arrangement of all existing material. The Surpu and many of 

the ^ udurrus (p. contain numerous „ — -t.— ~-- r — — ^ 

lists of this kind though many of them |‘ ‘ vV 
disagree with each other. EfTorts were 
of course made to remove these incon- . 

si.Ut suit:* anil pro: her a fixed >.nd coni- v 

prrh: iis : v<* rii.dogue ir. which ’lie gods 

t * • <- . i 
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heads flee l.g. 20); Samas bed r;n- rT "2 * ^ ~ ” v; ^ y 
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gcihcr, and only the distinctive badge | J 

was sliown (see Fig. to). Thu* the cres- 

cent »n indicated Sin (.he Sumerian *"■ ™£.tZ 7 

r . , . L , \ . KtNC. Muli-Sipak II oi Babylon 

Enzu) ; the e.ght-rayed star indicated (Twimi Century „,,) 

l(<ar who was, ,nur 0 ha, the goddr« front t/.*r. •• w 

ot the constellation Venus ( cf . p. 43) ; Kir*//” 

the rayed disk indicated Sama? (the 

Sumerian Utu); the two divine headdresses set on thrones mean: Anu 
and Enlil; and the goat-fish indicated Fa (the Sumerian Enki). Similar 
methods of distinguishing different deities arc found on later Assyrian 
inscriptions and on exorcism reliefs (see Fig. 29, tin: top row of figures 
but compare Fig. 25). 

Soothsaying also was * scientifically ' cultivated during this period. Com* 
pTchemive lists were made ot the results oi the examination ot entrails and 
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of observation of chc constellations and of reports concerning mi*r.irriuges — 
all showing unmistakably the attempt to reach some intelligible system. Each 
result has appended to it a vaticination. All sorts of absurdities were gi avely 
considered, and the oddest relationships were boldly asserted to exist between 
the things in the universe. 

Remarkahle also is the odd use of numbers, each deity being duly * ticketed * 
with a number. The number assigned to the moon-god was 30: an was that 
of the sun. This practice^ was carried so far that instead uf S:n they wrote 
| am! mitciu! of Sama! #r« <<( = 10). 

The widening of knowledge in the Kawitc period and the mental elabora- 
tion and digestion of the new knowledge proceeded in two np)H»ite direc- 
tions. One of these led to chc jxrrfcaing of a very superficial system of magic 
and incantation, whose adherents believed that with these aids they could 
ward off any form of disaster and alleviate illness or gnef. (See Fig, 29, 
second row of figures, where two priests in fish -like attire arc exorcising 
illness from a sick man.) But concealed in this system were the genm of 
something quite different and far more significant. For one thing, it was 
this same longing for a ctmplcic knowledge of the world and its powers that 
produced the later Babylonian science; and, further, some important exorcism 
texts show that Babylonian moral philosophy v/as now rising to a new 
and higher stage. Even at an earlier period the gods, especially Sama were 
looked upon as the guardians of justice and law (Fig. 27) and v as the avengers 
of injustice and crime. The second table of the collection Surpu gives ao 
extremely comprehensive list of all the offences likely to call down the divine 
wrath. Some of these are juridical, bet others are of a kind that no state law 
can reach — that is to say, they are not crimes, hut sins. Perhaps we see here 
the birth of a new conception. The Egyptians have a similar ‘catalogue of 
sins' in the hundred and twenty-fifth chapter of their Boo{ of the Dead . 
That is all the more remarkable because the worship of Sanaa?, which like 
the worship of Marduk and Ea, was intricately connected with the system 
uf exorcism, produced truly poetical sangs of praise to the sun-god closely 
resembling the Egyptian hymns from Tell el Amarna, es|>ecially the hymn 
of praise to Amenhacp IV (fourteenth century). It almost l<x>k# as if in the 
second millennium nx. there existed not only political and commercial inter- 
course, but also currents of religious thought and feeling connecting the 
valley of the Nile with Mesopotamia. 

In Babylonia the belief prevailed in some periods or perhaps a: all times 
that a man could move his guardian deity to anger by sins and crimes. 
But as time went on this conception developed funner. The desire to k:iow # 
all things introduced into religious thought in every direction the conception 
of the unknown. The magic texts speak not only of witches and wizards who 
arc known, bu: also of others who are unknown. The exorcism texts make 
mention of unconscious sins, and in particular we constantly meet with 
appeals addressed to the unknown god and the unknown goddess. That these 
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ideas reflect a deeply fell religious need is proved by ihc passionate language 
of the Penitential Psalms to every God. 

But belief in the power and righteousness of the well-known gods of fid 
no longer stood on a firm foundation. We pauc« a poem (probably from 
the second half of the second millennium) which recalls the 'dances of the 
dead ’ familiar in the Western world during the Middle Age*. It describes 
how the ' evil seven ’ urge Era, rise god of pestilence, to seize the dominion 
over Babylon and over the whole earth. By a stratagem Era mounts the 
throne of Marduk, and then a terrible pestilence lays low man and beast, 
old and young, male and female, pious and sinful, amid the overwhelming 
horrors of suffering and death. Noe until Era secs the expiring gods grovel- 
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ling at his feet is his lust of dominion satiated and is he moved to lay aside 
his wrath. The sombre tone of this Lay of E'a, the power and majesty of its 
descriptions, its elevation of language, reveal a great poet. His veiled con- 
tempt for the universally accepted views of the relationship between gods 
and men shows that he had the courage to follow out his thought* to the 
end, without, however, disparaging the true reverence due to the divine 
powers. 

In the second half of the second millennium the Babylonian state had lost 
all its former power. About 125.1 nx, Babylon was conquered by the Assyrians, 
a younger branch of the Babylonian people, under the leadership of an 
energetic king. The Assyrians did not retain their conquest long, but till 
iheii empire fell their king! unceasingly strove to maintain a powerful 
influence over Babylon; ultimately that proved impossible, in face of the 
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great power Babylon had acquired in the religions life of Mesopotamia. 
Indeed. Assyria itself, lying far to the north, could ixit. even dining the 
time when .t had full command over the political late of Babylon, escape 

the strong religious influence* exerted hy that city. 

Throughout their whole existence as an em- 
pire (anxWSoo *.r_) (Ik Assyrians entertained 
the same anthropomorphic conception* tif the 
gods as were held by the Ihihy Ionia ns. (See 
Fig. 31.) A»ur, the city-god of the capital, was 
the god of war (Fig. 32). That is not to he won- 
dered at in view of the martial qualities of the 
Assyrians. Next to ASur, the gods Anu, Advl 
(see Figs. 31 and 33). Sin, SamaL ami Ninnrtu 
enjoyed the highest honours, litar. especially in 
her character as goddess of war, was highly re- 
vered in Assyria. 

In the first half of the fourteenth century iu;. we hear for the fust time 
of a temple of Marduk in Assyria — a proof of the increasing religious 
influence of Babylon, which, as has already been shown, led to the conquest 
religious influence of Babylonia on Assyria, however, docs 
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not seem to have lasted to any strong degree beyond the ninth century. 
Of all the new thought of which we have spoken there are only a few traces 
in the Assyrian royal inscriptions. These include occasional allusions to the 
Lay oj Fra. Also in the ninth century we find the name of Marduk in a 
list of Assyrian deities, and we know that Shalmaneser III of Assyria (8yj- 
825), after occupying B abylon, offered sacrifice to the gods of the captured 
city. But too much stress should not be laid on this las: fact, because it is 
an example of a practice that was frequently followed. (Compare, how- 
ever, p. 48.) 

On the ocher hand, for the middle of the eighth century i: is from Assyrian 
royal inscription* that our knowledge of the history of Babylonian religion 
is derived. (We have almost no Babylonian inscriptions.) They frequently 
mention by name Babylonian religious poems and imitate their style, hut it 
is passible that what in Babylonia were genuine religious utterances lud in 
Assyria come to be a matter of fashion or diplomacy or even of literary 
appreciation. 

The despairing sense of sin expressed in the Penitential Psalms to every 
God (which has already been mentioned — p. 53) reappears in the beautiful 
poem of The Innocent Righteous Man. but there it is purified by the clear 
and distinct conception of deliverance. This same idea, though not so pro- 
foundly grasped, had already been hinted at in the collection Surpu and in 
similar texts of earlier centuries (</. p. 50). In the poem of The Innocent 
Righteous Man. ns in the Book c£ Job, overwhelming misfortunes over- 
take a righteous man. In his sickness and helplessness he is despised and 
forsaken by all, but he retains hi, unshaken faith in the divine wisdom. 
In the end he finds deliverance. 

Although here and there mention is made nf * gods ’ (in the plural), and 
although some of these are even mentioned by name, the poem jhows a 
great advance from the polytheism of the ancient Babylonian period; indeed, 
it comes very little short of a faith in one god of infinite knowledge, power, 
and goodness. The poet addresses this deity os " my god " or “ my goddess " 
— probably an echo of the ancient idea of a guardian deity — but he also 
speaks simply of " [a] god” or " |a| goddess." 

There are lists belonging to the first half of the first millennium contain- 
ing, inter alia, phrases such as these: " Sin is Marduk as giver of light in the 
night"; “ §amat is Marduk in the sphere of the law"; “Adad is Marduk 
with reference to rain etc. This shows that even the ' theologians" of the 
time felt it necessary to simplify the populous pantheon, and transferred to 
Marduk all the powers of the rther gods; that is to say, although the ex- 
igence of these gods was n« denied, they had begun to lose their importance. 

This tendency to award to Marduk a greatly increased power at the 
expense of the other gods Is especially evident in the vocal led Hymn of the 
Creation oj the World. Tlse observation of the constellations, which, in 
keeping with the spirit of the time, had been diligently pursued in Babylonia 
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since the close of the second millennium, led in the first half of the eighth 
century to the revolutionizing discovery of the regularity anti cjlculability of 
the courses of the planets and of other fuiubnicnt.il facts of astronomy. 
Without doubt the learned priests of the time gathered from this the conccp 
tson of a comprehensive divine government of the world, and this found its 
poetical expression in the great Hymn of the Citation of the World. In that 
poem it ii Marduk, the youngest of die gods, wlio conquers Tianuc, /he 
mother of Chaos, and out of her constructs the world, appoints to the con- 
stellations (which arc here called images of the gods * compare the star- 
disks on the headdresses of the gods in Fig. ^i> their orbits, and finally 
creates mankind to be the servants nf live gexL. 

It is remarkable rhar, although this |*)cm magnifies the god of their own 
capital city, the Babylonian (Chaldean) kings of the seventh and eighth 
centuries make no mention of it in any of their numerous insertions, al- 
though it was certainly known not only in Assyria, but also in Babylonia. 
Remarkable also is the reproach hurled against Nahonidus, the Chaldean 
king overthrown by Cyrus, contained in the recently discovered satire written 
by a Babylonian priest in the year 5>S b c. Nabonulus is upbraided for having 
degraded W 1 (~ Marduk) in favour of Sin. All the same five inscription* of 
the Chaldean kings of Babylon reveal a profound piny. These monurchs, 
wane of whom were great soldiers and all of whom were indefatigable 
temple builders, arc shown here bending in deep humility before Marduk. 
the Merciful One, to whom chiefly they look for help, and tx-fnre N.ibu, his 
rightful son, who is believed to intercede with Marduk on their bcluilf. 
Although they rear temples to oihet jpid* ami pay them homage. Mill it is 
Marduk (with Nabfc) who i* the chief object u\ their religious faith While 
it was only in the beginning of the first millennium nx. that this divine pair 
began to play an important part both in Babylonia and in Assyria, such wor- 
ship is meddled to a large degree on very much older conceptions. The rela- 
tionship of the Father God to his divine son was already assumed by Ea 
toward Marduk (see p. 50), and the thought uf a divine mediator between 
a higher deity and mankind gee* back to Sumerian time (we p. 4 ft). 

The last Babylonian monarchy received it % death-blow at the hands of 
Cyrus, but many of the conceptions which had grown to maturity during 
the course of the centuries in Sumcri; and Accadia, in Babylonia and Assyria, 
continued to influence the minds of the people. 

It is a matter of great importance that in Mesopotamia at all times live 
gods were conceived tn human form. Even in the periods of drearies super- 
aiticii this lent to the conceptions of deity something that was whnlcsomd 
and ^inartificial, something that brought the guds near and made them real 
to the human heart. This was a soil on which mans sense of rcsjxjnsibility 
to the powers to whom lie owed his existence could thrive, and out of this 
grew a strict moral doctrine, which included the conception of sin. The 
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thought of being led by tbc gods or by one's guardian deity filled an im 
portant place in the life of the people of ancient Mesopotamia. As time went 
on this thought became so refined that it seems closely akin co a profound 
faith in one faithful, wise creator of the world, It must be admitted that at all 
times, in spite of an increasing tendency to sec in every perishable thing only 
a parable or a mystery, the religion of die cuneiform peoples ucver ceased to 
be merely a religion for this life: and ii is certainly no mere chance that it 
never showed any trace of mysticism — that is to say, of die tendency to 
identify the woe shipper with his deity. 
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Introductory Remarks. The land id Egypt was marked by such 
peculiarities iluit ii could not fad n> exercise a decisive influence on ihe 
history of the religion that grew up and flourished in it. The first outstand- 
ing feature of the country is the great length of the Nile valley. From the 
Mediterranean Sea to the First Cataract it is about toco kilometres (say 615 
miles) long, while its maximum width is only a few miles. In many places 
theie is only a narrow strip of fertile mil along the banks ol the river. This 
unusual configuration compels the inhabitants of Upper Egypt to form small 
districts or cantons each having only one neighbour to the south and one 
to the north. The people of Upper Egpyi have always been .Uhl still are 
somewhat inferior to those of Lower Egypt in civilization and development. 
The Delta, which form, the other half of the country, is an extensive plain, 
open toward the sea and oTering free entrance to the influences of the 
countries that border on the Mediterranean. 

The second characteristic feature of Egypt is the contrast between desert 
and corn-land. The desert which covers the interior of the whole of North 
Africa has, it is true, a few hollows where subterranean water and springs 
make tillage possible, but, speaking generally, it is a barren waste. It consists 
of sand and rocks exposed to the pitiless glare of the sun, and its parched, 
waterless soil renders it unfit for habitation except by caravans and nomads. 
The stock-raising people who dwell there can only make the bes: of the grass 
that spring* up after the scanty rains. They know the water-holes, worship 
the isdated trees that are visible from afar, and dread the naked rocks of 
the mountains. For than one day is like another. Their chronometer is the 
moon, which gives them the month of twenty-seven days. In sharp contrast 
to the ‘red sand ' of the desert is the ‘black soil ’ of the corn-lands, which 
are laboriously won by the toilers in ceaseless struggle with the sand, ever 
drifting to and fro before the wind. The weapon of tlie peasant in his con- 
stant fight is water. This he draws from the Nile and transports to where 
it is required. The rise and fall of the Nile and the course of the sun across 
the skv are the two powers that determine his year. It has three seasons — 

1 TV rnuiority el iht UlunraiiOM in itiii acctico art uken from ihe Pelineiu Munm in 
Hiidtihrim . F«j. 4;. 4), mi! 44 m trom the Berlin Muieami fig. «s u from ifce esciviuoas 
B Cinch. 
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that of the inundation, spring, nr the time of sprouting, and summer, which 
brings the harvest. Diligence, justice, and respect fur what belongs to another 
arc the virtues of the Egyptian peasant. His daily work demands from him 
cooperation with his neighbours; the management of the Nile water necessi- 
tates organization; communal life, which sets the same goal before each 
man, promotes the growth of writing and arithmetic out of pictures and 
numbers, and produces a calendar whose dates arc fixed. 

ft cannot be staid that the Egypt urns have any dearly marked racial charac- 
teristics. They include Hamites, whose settlements extend from the Medi- 
terranean to the interior of Africa. To them perhaps, and to their Libyan 
neighlxutr*, is due the development of higher civilization, and probably it 
was they also who determined the broad lines of the rcligiun of the peasants. 
The Nile valley ha* again and again been overrun by Semites. These Arabian 
bedouin E»vc certainly given to Egypt some elements of their desert religion, 
and have also contributed a distinct colouring to the language and civilization 
of the country. The Egyptian religion has thus been deeply influenced from 
various quarters, but its vitality* and variety arc mainly due to the peculiar 
character of the land of Egypt, which has forced every immigrant people to 
adage themselves to its unique conformation and laid upon them its spell. 

The Egyptian religion, both in the mo« ancient period and later, contains 
features which, either by rheir wide distribution or by theii nature, convey 
the impression that they are pan of the original and universal dower of the 
people. In view of what has been said of the nature of the country it is difficult 
to speak of universal features of the religion. All the conditions — at least 
in Upper Egypt — encourage the growth of local variations, and perhaps 
much that at first sight seems to be the common property of the Egyptians 
proves afterward to have been the ancient possession of some small group. 
But we will first indicate the features which probably go back to the early 
period (prior to jood u.c.), and subsequently attained a wider distribution. 

All over the country, both in the desert and in his fields, the Egyptian 
lives in the sunlight. The sun is a male deity* and so is the moon. Female 
beings play in the heavens the same subordinate r6le as they do in the 
mundane life of Egypt. The souls ol the dead soar to the stars, which are 
spirits, some of them good and others evil. The objective world, in which 
earth, air. and sky are superincumbent, is regarded as in various degrees 
animate, but the powers of nature, the Nile, the trees, and mountains have 
always been looked upon as living beings. Gods, or the animals specially 
associated with them and in whose guise they usually appear, protect man 
throughout the whole of has life, and also preserve his body after it has been 
Jaid in the grave from the decay which would render it impossible for the 
soul again to animate the body with all its powers. The ancient belief of the 
Egyptians in a life beyond the grave led at a very early lime to careful con- 
st met ion uf the grave and to great solicitude in providing the departed with 
all that was necessary for the life beyond. At a very distant period, also, 
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the thought must have emerged that the sins of this life arc punished 
in the future. The foremost hd|»cr given to man amid all the cares of his 
life here and hereafter was the god of his tribe or of his city. This deity 
was variously regarded a* an incarnation uf the powers of nature, the totem 
animal of his ancestors, the guardian of the burial-place, or some other divine 
being. 

A great variety of influences governed the transformation and combination 
of these original exceptions. The various districts ol Egypt attached them- 
selves to the two states of Upper and Lower Egypt, and these were wdded 
into one empire by the strong hand of Menex, the founder of the First 
Dynasty (c. JJOO s.c.). This development toward political unity is reflected 
in the religion. The sun-god becomes king of the gods and ruler of the world, 
and to him the moon-god, his representative and highest official, submits his 
reports. The moon-god ts the inventor of writing, arithmetic, the keeping of 
archives, and ether administrative activities. High above all the old inter- 
tribal conflicts now rises the majesty of the godlike Pharaoh, and his Court 
provides a pattern for the heavenly government. The various local gods are 
rcconctivtd and redefined. Certain of their characterises arc emphasized 
and regarded as their special features the others being made subordinate to 
these. The chief god is given a family, and round him arc grouped his 
kindred and tnends a» a kind of conoid. In this manner the great temples 
have each a separate group of gods. These groups arc at lira not always on 
amicable terms, but under the pressure of circumstances they gradually 
modify each other. The dynasty of the reigning Pharaoh installs its own 
district deity as the King’s god, and imposes his worship througliout the 
whole country. This deity, thus raised temporarily for political reasons to the 
dignity of the gixl of the empire, has long Ixim a supreme king of the gods 
in his own district. When thus introduced into other temples and given a 
place beside the local deities this imperial god tends to displace the latter, 
to assimilate them to himself and ultimately absorb them. 

Thus in every separate temple influence* are at work producing from 
within organic developments in the personalities of the gods. On the other 
hand, influences from without force their way in and rob the various deities 
of their distinctive character by adding to them new features originally alirn 
to them. Divine personalities arise which possess qualities that arc incon- 
sistent with each other, and it is not easy now to determine in every case 
whether certain features, attributes, and symbol*, myths and satellites really 
belonged to the deities originally nr were only subsequently transferred to 
them. The merging of the temples in the national organization of religion, 
with its unified administration, also helped to hasten this process of assimila- 
tion. When the rulers of Thebes made Amo a, the god of that city, the state- 
god of the Middle Kingdom (c. 2 &x> a.c.) of united Egypt, all the temples 
immediately adopted the new deity, and his influence was so overwhelming 
that the great gods of old were completely displaced. After Osiris, the god 
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ol the dead of Uusiris. in ihc Delta (Fig, 34), had finished lus triumphal 
course through the whole Nile valley he was everywhere entrusted with the 
prelection of the bodies of the dead, and thereafter the ancient gods of the 
dead entirely disappeared. 

This development of Egyptian religion was no doubt frequently inter* 
rupted by reactions. In spite of all the repressive measures employed by the 
prfests tivcrc is dear evidence of internal 
disturbances. Sceptics and individualists 
arose from time to time, and several 
writings have come down to us which are 
no less than revolutionary in character. In 
one ease a man, who was in a position to 
wield mere influence than a mere writer, 
brought about an actual reformation of 
epoch-making importance. The author of 
tliis movement was King Amenophu IV 




(1375-58 *x.), who called himself Aknat&i. 

After the manner of a uuc Oriental ruler, 
he sought to impose Isis own faith on the 
whole country. First of all he banished trom 
the temples deities of every kind, whether 
they ruled in the world above or pro- 
tected the bodies of the dead. As far as the 
King's power could achieve it. their names 
were erased, especially that of Amon, who 
had been the state -god of his predecessors. 

The royal reformer also sought to compel 
all temples throughout the land to worship 
the new god — perhaps at a separate altar. 

Nevertheless the temples of the ancient 
gods still survived, and the changes and the 
destruction wrought by him were not so 
very important 

The god of Aknatfin was the sun — the 
star itself, the creator and preserver of man, 
beast, and planet. Under the influence of 

Heliopolis the new faith arose with its centre at Tell d-Amarna, the royal 
city founded by the King. So far all this was genuinely Egyptian in the 
old sense, and the Hymn to the Sun written by the reformer contains many 
phrases and ideas which arc also found in earlier hymns. But it was some- 
thing new, indicating a break with the pa*, when the sun star was dec-bred 
not to be a god. to have neither human nor animal shape, to possess neither 
attributes nor symbols, neither family nor ennead. The sun was depicted as 
a disk with rays terminating in hands (Fig. 35). Sacrifice was paid to this 
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new ruler of the worlds not in an enclosed temple in subdued light, Hut on 
un altar under the open sky. 

As might be exited, the introduction of the new faith met with deter- 
mined resistance. The highly organized priesthood could not possibly allow 
their gods to he abolished at one stroke. Moreover, the once flourishing 
empire of the Eighteenth Dynasty was evidently falling to pieces year by 
year The negroes and the Syrians who, to qi>otc the King's hymn, were 
brothers of the Egyptians -and no longer prostrate enemies of Pharaoh and 

wretched barbarians ceased now to 
be conf.ncd within the Nile valley 
by strong armies and stern gover- 
nors With the King’s death the 
driving power of the reformation 
disappeared, and although his *on*- 
in-law remained faithful for a few 
more years to die new sun-god. ere 
long, in the short reign of Tutank- 
hamen, who died young, a return 
was made to the national form of 
religion and Amon of Thebes was 
again recognised as the national 
deity. AkiuiuWs name was now 
in turn erased from the temples 
and removed from the lists of 
kings, w that posterity might never 

Fie. 35 . Tut Su**iiK with AK««*N [ ,CJr | of him - *" ! la *« ? nl >' , a 
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Kthgioo/teuAttA/t^ have happened (although perhaps 

on a smaller scale) whenever any- 
one of independent spirit tried to give outward form to thoughts which 
deviated from the paths of official dogma. 

The religious conceptions which, as we have seen, were originally current 
among the people remained in all essentials the popular ideas throughout the 
lifetime of the Egyptian religion. In all the periods men must have felt bur- 
dened by the sense of sin, and belief in the efficacy of incantations and amulets 
must have been universal. The keepers of the gate of the world beyond — 
greedy demons with long knives— were dreaded, and trim was placed in 
the intercession of sacred animals with the gods. Bur in the theological sys- 
tems that have come down to us these popular conceptions ace overgrown 
by priestly speculations that reveal little power of thought. Only to a slight 
extent has research succeeded in laying bare the ancient ideas. In the historical 
period we occasionally see deities belonging to the people's faith being 
adopted into the temple-worship — e.g^ Res, the aged dwarf with foreign 
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visage, and the Toeris, the helpers of women. To the priest the tree is the 
abode of a good goddess, who produces frc*n it food and drink, but only 
an unlettered peasant ventures to direct a prayer to the mountain-peak. 

The Pyramid texts (e. 35011 to.), nor oldest source for religious concep- 
tions, make little mention of ethical and moral questions, but we can occa- 
sionally read between the lines that the righteous man finds his reward in a 
happy life arid that stern spirits punish the wicked. In chapter 125 of the 
Bool; 0/ the Dead of the New Kingdom (middle of the second millennium) 
the dead man makes the negative confession — that he had not committed 
this or that sin. Similarly, autobiographies constantly insist that the mler cr 
official concerned had protected the weak and the widow, clothed the naked, 
and fed the hungry. In hooks of proverbial philosophy instructions arc given 
regarding behaviour toward parents, teachers, and sages. But. speaking gen- 
erally, the literary tests reflect the consciousness of innocence and of a claim 
to be pronounced just and like the gods. It is in the misspelt sci.bblings of 
simple people that we find a sense of sin and confession of it. a feeling of 
remorse and prayer for forgiveness, and also the confidence that the god will 
hear the cry of the oppressed. In these texts the suppliant knows that though 
the god may punish, he can also graciously forgive. 

It is nut easy to draw a line of division between magic and religion in 
Egypt. If we stretch the meaning of the word, ' magic* also lies behind the 
prayers addressed to the gods in the temples or said for the purpose of secur- 
ing some good gift for the dead in their graves. Accuracy of expression and 
attention to the prescribed ritual guarantee the efficacy of the prayer — woe 
to the gods if under such circumstances they refuse to hear! Incantations arc 
in the hands of tl* priests, the servants of the great god*, who are frequently 
addressed in them. The gods themselves use such formulas against each 
other, and these are full of mythical talcs and allusions. In any case, Egyptian 
magic has nothing to do with lower powers, nor is it classed among the 
forbidden arts. Incantations were used to fend oil thunderstorms, illness, wild 
beasts, and wicked men. The former they keep at a distance; to the latter 
they bring harm, or annihilate them altogether. Besides these protective and 
aggressive forms of magic, there is also a love magic. In addition to incanta- 
tions, the means of inducing magic included figures, either drawn or 
modelled. The ritual prescribed fire, water, drugs, and strange ingredients. 
Amulets fashioned in the appointed way could protect both the living and 
the dead. With the help of a list of good and bad days, efforts were made to 
choose a day that would I* favourable for an undertaking. Measures were 
taken to lecure protection against the evil eye, and when one was at one’s 
wits’ end the divine oracle was consulted. 

The influence of Egyptian religion on other religions can be plainly seen 
in all tlve adjacent countries. In Nubia, with its kindred population, we find 
in l iter times established conceptions — prayers to the sun, falcon deities, and 
sages— which arc probably very old. From the time of the Middle Kingdom 
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onward wc find numerous Egvpdan deities widely established on the Upper 
Nile* The h«tcr Nubians and the people of the kingdom of Mcroc in the 
Roman period believed that they were the true adherents and the actual 
creators of the Egyptian religion. (This belief was already known to 
Herodotus.) The Libyans in the desert regions to the west probably intro- 
duced into Egypt the use o: Mlt, ucda> and pitch a$ preservatives of the dead 
lxxly. It was they also who brought the goddess Nect from Sais* and tvallr 
megalithic graves, and afterward spread Egyptian burial customs, amulets, 
nnd images of gcxls and animals over the whole of North Africa. An 
Egyptian chuir-lcadcr crossed the Mediterranean Sea to Crete. In Syria wc 
find Byhlos which plays a part in the Osiris myth, in long possession of a 
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Hatkor. In Greek ernes Sidon was full of mummy cullin' made of marble. 
From ancient times Lebanon sent its cedars anil supplied Egypt with material 
for teams nnd plants foi buildings, furniture, utensils, and even for colfins 
(Fig. 36 ). while Syria's oils and resins contributed to the spread of the prac- 
tice of embalming the bodies of the dead in the Nile valley. In return Syria 
received into its temples the gods and the rites of its Egyptian conqueror?. 
The Old Testament contains Psalms closely akin to Egyptian songs . 1 Among 
tlse Proverbs of Solomon ate literal translations from an Egyptian book of 
proverbial philosophy. The Hellenes carried far afield— even into Russia 
and -France— deities of Egypt in Greek attire, especially Osiris, Isis, and 
1 S^peeutls Palm eir, whirh cSwelj roimblei Oit h)»n lo AmcnrpSu IV. 
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Horus. The Reman Empire thereafter established them 
Roman legions took them with rhem across the Rhir 
Christianity modelled its group of Mother and Child on cl 
son Hams (Fig. 37). and shaped its cross from the Egypt 
(St Anthony's cross); from qy j 
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Greek and Roman travellers, jJoett, historians, 
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and philosopher*. The * illumination* of the eighteenth century brought 
critical methods to bear upon the subject, but the Egyptian sources became 
accessible only when the hieroglyphics had been deciphered. In recent years 
the science nf comparative religion, especially die ethnological branch of it, 
has enabled us to understand Egyptian conceptions far better than before. 

The sources for Egyptian religion are too numerous tn !>c separately men- 
tioned. Almost all the memorials from the Nile valley that we jx*sscss esme 

from temples and graves, ant! of 
course they reproduce the priestly 
interpretations of the religious 
conceptions. For that reason re- 
ligious buildings constructed from 
the ruins of cities, national monu- 
ments, and memorial stones are 
all the more important. Hiero- 
glyphic inscriptions have nearly 
always a decorative purpose, and 
the papyri arc mostly in rhe hand 
writing of young people. In both 
we have the utterances of profes- 
sional writers, and not seldom 
the accounts are marred hv the 
influence of some motive. The 
manuscripts that have been pre- 
_ served are often jo faulty that 
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the «i(| oi ii iiw t> £ Ju. tore not so numerous as they 

would seem to he at first sight. 
As a rule only single copies nf these documents have come down to us. and 
very few of them were actually used in public worship. Unfortunately there 
is almost an entire lack of manuals and systematic treatises. 

Gods and Temples. To the Egyptian mind all parts of nature were 
animate, and the powers that found expression in them were conceived as 
indwelling in the deities. Nature-gods like the sun, moon, constellations, and 
the Nile were everywhere worshipped, and were not regarded as having any 
local habitation. The theology of a later time manufactured other gods. 
Deities in ram shape represented the winds from the four chief points pi 
the compass, and each district had its own sacred tree, animal, and symbol. 
In some temples nature-gods were combined with the local deities, and 
found permanent place there. This was roost frequent in the caw of the sun- 
god, who became identified in early times with Atum of Heliopolis, in the 
Middle Kingdom with Amon of Thebes, and later with Thoth, Khnum, 





EGYPTIAN RELIGION 



67 



and othcn. Of many animal' there was believed to be a supernatural species 
which was regarded as a manifestation ol divine power*. The animal wor- 
shipped a: any given place was allotted to the god who was likewise wor- 
shipped there, although animal and god had nothing else in common. One 
or more specimens of the sacred species was kept in the temple, and often 
regarded as the ‘ soul 1 of die deny. 

Conceptions of the world varied greatly. The sky was always regarded as 
a female — cow, woman, ccean, bird-wing, etc.; the eatth was a man, on 
whose back the plants grow; the air was a man with uplifted arms sup- 
porting the sky. The origin of the world was aim variously imagined in 
different districts. From the dark primeval ocean grew a Ictus flower, out of 
which sprang the sun; or, again, Ptah made the form of die earth, Khnutn 
turned it on his pceter's wheel, Thoth created it by the power of his word. 

In each of the great temples of Egyi* we find a 
local deity established, and in every case he is the 
lord of the whole district and the protector of the 
tribe. The duties of fhr local gods differ widely. In 
one place his myths tell how he created the world, 
in another he ministers to the dead, in a third he 
presides over some part of nature or some natural 
process (such as procreation), in a fourth he is the 
inventor of writing or the builder of temples. His 
shape varies also from place to place. "Ihe tribal to- 
terns ate trees, animals, and fetishes of all kinds, and 
these ate associated with the deities as their symbols- 
Later the gods ate depicted in the general outline of 
a man or woman, with an animal head, a distinctive 
crown, and other attributes. Animal-worship also 
varies tn different places. In one district the cat 
is worshipped (Fig. { 8 ) or the crocodile, while 
if! other districts these arc detested. Prohibitions 
against killing lions and hippopotami, serpents and 
scorpions, rats and mice, can only have been due 
either to the hoary theory that they were sacred, 
or to the fact that the animals were rare and 
innocuous. The only other possible explanation of 

the worship of animals is that it was a measure of protection against them. 

The worship of some of the local gods spread farther afield, or was earned 
into other districts, and occasionally imitations of it were introduced elsewhere 
-l-fj,, in the Nubian colonics, in the oases of Lybia, anti in Syria. A good 
example of such an extension of influence, due to the inherent strength of the 
qualities symbolized. is that of Osiris, the god of vegetation and of the dead. 
HU ica: was at Bustris, in the Delta, where he had a fetish. Ded (Fig. 59). in 
the form of a tree (or perhaps of his vertebral column 5 ). He moved to 
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Memphis and displaced Anubis, she local god of iKc dead. In Abydos in 
Upper Egypt, be became Identified with the ‘ first of the westerns.’ a dog, as 
protector of the dead. In the late period he was regarded as almost the sole 
god of the dead throughout the whale country, and gradually assumed 
ethical and even cosmological features. 

In the early period the temples of the various local deities differed greatly. 
They "ere tabernacles of varied form and structure, and bore distinctive 
marks. From che Old Kingdom (about 2500 iua) we know only the sun 
sanctuaries at Abusit, which have been excavated by the Deutsche Orient- 
gcscllsehaft. There was an altar foe sacrifice under the open sky in front 
of a mighty obelisk. In the New Kingdom (from 160a */:. onward) the 
prevailing type was a uniform structure with gateways (pylons), an open 
courtyard with colonnades, a roofed hall with pillars, and a holy of holies 
where semi-darkness reigned. The entire building was surrounded by walls 
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without an o|«cning. From the late period (seventh century ic.) down to the 
time of the Roman emperors the temples were rebuilt in this style, although 
there are also examples of places of worship with windows and half-covered 
courtyards. The reliefs illustrate the worship uf the geds by the King as 
representative of the people. Such a service must really have been held in the 
presence of all the statues in the temple. The daily ritual cf public worship 
was performed in the holy of holies by the King (Fig. 40), o* in his stead 
by the chief priest. The minismnt preceded in ceremonial fashion to cleanse 
the image, anoint it, adorn and clothe it, offer incense to it (Fig. 41), and 
present gifts of food and offer prayers. The image, which seed in a chapel 
of stone- was small and portable. It was made of costly wood, mounted with 
precious metals, and inbid with stones, and was arrayed in garments of 
choicest material. On great occasions it was carrier! in a shrine resting on 
a boat (Fig. 42). the populace accompanying the procession through the 
district, giving vent to unrestrained joy, which wav increased by the per- 
formancc of mythological events — * mystery play*.’ 
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Each independent place of worship had one priest* and each temple had 
several. These regular officials were assisted by laymen who served in turn 
for a month. From ancient times there had been priestesses. In the service 
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of goddesses* whose natural handmaids they were, they played a different 
ro!r from that which they pci formed for the gods. In the latter case the 
pric&csscs had to minister to their pleasures in the harem. In Thebes during 
the late period the “ god-wife of Amon " stood at the head of a priestly 
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hierarchy. At all periods the great temples included the priesthood of the 
whole district. The high priests bore ancient titles: in Memphis 41 great 
leader of the artists M ; in Heliopolis u great scanner ” (of the sky); in Sais 
“the great physician." They enjoyed independent powers, and frequently 
became a source of danger to the State. The members of the ordinary priest- 
hood were divided into tribes ($v\ai) — the divine servants, the clean, the 
readers, the divine fathers, the keepers of the secret (or perhaps initiates 
of "the mysteries), etc. The importance of the various temples depended 
od their political and economic position. The greatest power came to be held 
by the priests of Amon of Thebes, and far below these ranked Heliopolis 
and Memphis, not to speak of ancient gods like Thuth and Osiris. They con- 
trolled agriculture and stock-raising, the import and export of raw materials 
and manufactures, the movements of troops, etc. Apparently as far hack 
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as the period before the New Kingdom the temples had been combined 
into a stable organization under a president* and this of course hastened 
the unification of the theological systems. Attjehed to the temples, with 
the rank of priests, were not only the various administrative officials, but 
also physicians and astronomers, historians and philosophers, architects and 
workers in relief. They were distinguished from the laity by a special uni- 
form and — at leaff in the later period - by ritual regulations. 

In every great temple there were several deities, and these formed a family. 
Bv the side of the lord, the paterfamilias, stood his consort and Isis. son. Such 
an arrangement was not suitable in every ease — e.g. t if the temple belonged 
to a goddess, such as Hathor of Dcndcra, or if a god had two consort*, like 
Thcih of Hermopolis and Khnum of Esna and Elephantine. In additiun, 
the local system included animals, demons, fetishes, and certain covnxjgoni- 
cal conceptions, as well as incarnations of powers of nature. Heliopolis first 
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formal a * 4 great enneaeL" and included in it, somewhat forcedly, o select 
number of deifies; in order to include the remainder a “ small ennead M was 
fur merit which was as little homogeneous as the ocher. The formation of 
enneads was imitated in other localities, and these represented the successive 
dynasties of primeval deities. Theological speculation and the requirements 
of organization brought them into uniformity. Deities were established in 
other legalities and identified with each ocher. Myths and epithets, animal 
figures and attributes, were transferred to deities with which they had 
originally no connexion. Foreign deities crowded in from Nubia, Libya, and 
Syria, and were gradually identified with the native gods of Egypt. All this 
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resulted in a confusion so complete that even the most learned priests sveic 
frequently at a loss to find a way out. The originally simple anti uniform 
deities had become complex and many-sided, and their personalities lud 
been greatly obscured by widespread assimilation. It is difficult for u$ now 
to see dearly the original features, which have been coveted up by subsequent 
disfigurements and erroneous additions. 

The Dead and the Grave. According to a belief which certainly goes 
back to a very early time in Egypt, the spiritual part of man does not die — i. 
sutvives cither alone, hungering constantly for its body, or in union with 
some other bring, into whose body it has entered (the transmigration of 
souls). The abode of the dead lies far to the west, and in that direction the 
suppliant turns his face. There were, however, numerous local differences 
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of belief with regard to the dwelling-place of the dead and their lot. In 
xnr localities ihc dc;<l were believed to pas' to one of the constellations, 
and thithei soared a dead Ling. perhaps to fill the pan of a ruler of that 
world. Elsewhere the realm of the dead was the Duar, which lies below the 
earth and is traversed by the sun-god .it night. In it are doors with hart 
riven and chasms in which are serpents and other penis, while huge demons 
with knives guard the entrance. On a throne in the judgment hall sits 
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Osiris, with the forty-two judges, before whom the dead man must make 
his negative confession, in which he enumerates the sins that he has not 
committed (sec Fig. 45). If he is declared just, the fields of the blessed are 
open to him; :f he is condemned, he falls a prey to the hound of hell. When 
a king dies he becomes tlte god Osiris, and lives all his experiences over 
again. Gradually this conception was extended to every individual, although 
it is not easy 10 sec how every one could sit on the throne of the king of 
ihc gods and wear the royal rubes. The ideas regarding resurrection that 
pervaded the Osiris myths were adopted with various modifications into the 
faith regarding the dead. 

Like everything else in the Egyptian religion, the gods of the dead 
variously conceived in different districts. In Memphis the protection of die 
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departed and of their graves is in the keeping of u recumbent falcon called 
Sokar; in Thebes they arc under the care of the cow Hathur. In .several 
places their guardian is a recumbent dog, called Anubis in Siut am! in 
Abydos ** the firs of the westerns#’* When the Ptolemies created the Grxco- 
Egyptian deity Sera pis they gave him features borrowed front Osiris. Osiris 



performed on the island 
tin m lil (AhtMl. 
The myth came later to 
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between good and evil. A cos- 
mic meaning was also read into it — Horus and Set typified the struggle 
between light and darkness. The rising from the dead of the deity was 
represented by figures of Osiris made of earth containing grains of corn, 
so that die green sprouts symbolized the new life. 

The graveyards were situated on the edge of the desert, if possible on the 
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western edge. The graves, originally alullnw pin (Fig. 44), look the form 
of (.Limiters entered by a shaft. Over ilie grave was built a heap of stones, 
called the mastaba (Fig. 45). It developed into the pyramid— at first for 
kings and later for ornate individuals. In front of both pyramids and mav 
tubas were places of worship. These were also provided in the rock-graves, 
and contained, in the case of a king, images showing his deeds and his life 
wit!) the gods, in the case of a private individual his family, possessions, and 
the offerings bestowed upon him. The colfin represented on a small scale, 



and the grave on a larger scale, the world in which the departed now lived. 
In the older period it was shaped like a house or box (Fig. 36), in the later 
period like a body (Fig. 46). In the specs for worship in front of the 
staves the relatives assemble for sacrifice and prayer (Figs. 47 & 48). Priests 
tor the dead were provided by means of endowments, although in rhe first 
instance it was the duty of a son “to see that his father’s name was kept 
alive.” Homage to the dead kings was long maintained by endowments, and 
the Saitie period evinced its regard for the past by again providing priests 
for the worship of the great Pharaohs of the Old Kingdom. 

From hints contained in the Pyramid Texts (e. 2503 bc.) it would seem 
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that originally the dead bodies were allowed to decay, or were dismembered 
and the bones buried apart from the rcu of the body. The oldest inter merits 
that have been found (the fourth millennium b.c.) show the body in the 
huddled posture (Fig. 44). From the time of the Old Kingdom onward 
(Fourth Dynasty, r. 2H00 b.c.) the bodies arc outstretched, with the face 
turned toward die rising sun. By and by the body was opened and mummi- 
fied by means of increasingly elaborate methods. This practice was .con- 
tinued till the advent of Christianity put an end to it. Elaborate rituals pre- 
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scribed the methods to he used for embalming and swathing the mummy 
and for the arrangement of amulets and there were further instructions re- 
garding the actual interment, at which a priest wearing a dog’s head mask 
represented Anubis, the god of the dead. Pictures show that previous to in- 
terment the mummy was transported to Abvdos in order to hold fellow- 
ship with Osiris at the grave ol that deity. The same desire found expression 
in the erection of a grave stone in Abydos. We see the feast tor the dead in 
the garden, die guarding of the mummy outside the grave, the process of 
“opening die mouth and the eyes," and then the coffin is lowered into the 
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shall in the presence of priests, readers, and :nccnsc 4 >urncrs. Even prehistoric 
graves (Pig. 44) contain jars with food and favourite articles like weapons, 
tools, and ornaments. Prom the Old Kingdom onward we find figures of 
workmen preparing fc*>d for the deponed or standing ready to lake his 
place when the call to work comes. Women arc shown ready 10 minister 
to him, and amulets are there to ward off dangers. At a later time we find 
large models of cattleyards and daughter-homes, spinning and weaving 
sheds, entire dwellings, and even ships. The pictures of grave-chambers show 
similar scenes depicted with an increasing elaborateness that reveals the joy 
ol the sculptor in his work. All reference to the future disappears, and only 
activities of this life arc depicted, so that the departed can recall vanished joys 
and still find delight in tlicm. 
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3. CHINESE RELIGION 



by F. E. A. Krause 



Anion# the Chinese, religion occupies a position essentially different from 
that which ir fills in the ease of other great civilized peoples. It has neither 
been content to control only one side of the activities of life nor claimed a 
place cl its own apart from everything else. It was titled into tlie civilization 
as a whole, and was at all points bound up with the general view of the 
world held by the ancient Chinese. 

F.i(«ially when conciastcd with wlut i* usually met with in the Western 
world, Chinese civilization is distinguished by the way in which it has (seen 
completely unified and reduced, as it were, to a common denominator. All 
phenomena and events are harmoniously related to each other; none stand 
apan from the rest. Therefore the inter-relations of the dillerent spheres 
and aspects of life arc of the mot varied kind. The religious life is not 
an exceptional condition. It is not contrasted with man's daily life. It per- 
vades all the aspects of human life here below, and suffuses the whole social 
and political structure. Religion has a natural and necessary place in every 
asjiect that Chinese life can assume. 

In the ancient Chinese mind the sense of religion is not regarded as an 
awakening to the knowledge of something different from ordinary thotiglit 
and life. Religious motives are not considered as something distinctive — 
they lie inconspicuously in the totality of thought and life. Therefore in 
China religion is 50 interwoven with the mechanism of life as a whole 
that the two can never he sorted out or disentangled. Religion is not looked 
upon as something belonging to a higiscr sphere — in the sense of some- 
thing numinous ' — a something which a man merely fears and worships. 
It is a constituent part of mundane life, with effects that are directly and 
everywhere felt. 

The bask fact from which Chinese thought starts is the reciprocity that 
exists between the cosmos and human life. Man has to frame his life after 
the pattern of nature. But heaven also is affected by human actions. Humjn 
life has cosmic relations, and these give to every event a moral meaning. 
Therefore every separate detail of life, which to the Western mind has 
nothing specifically religious in it at all. has quite naturally for the Chinese 
mind a religious aspect. Together with the conceptions of the universe and 
of the relations of man to nature, it was the conceptions held regarding live 




CHINESE RELIGION 



79 



soul that determined the development of the religious forms. Even these 
arc not regarded merely as the soil on which a definite cult has grown up. 
Like the sense of dependence on the cycle of nature, they constitute the 
broad basis for the social structures of family and nation. It is only one of 
die results of this way of looking at things that the cosmic views and the 
conceptions of the soul found expression in nature- worship and ancestor- 
workup. The total effect has a much wider range, and found vent in 
numerous manifestations of a grosser religiosity. It is an essential feature 
of wlut we must call Chinese religion that it considers vague superstition 
just as important as any of the well-marked forms of worship. There has 
always existed a connexion between the systems tha: have in the historical 
period gained wider acceptance and the superstitious elements that have 
always been more or lew present in the minds of the Chinese people. There 
is, it is true, hardly any trace of superstition in the oldest period, and very 
little sign of it, but the effect of a more primitive religiosity surviving from 
a more distant period is dearly apparent in the growth of the popular re- 
ligion. This popular religion is not merely a mixture of different systems; 
it indudes many peculiar forms ot superstition which were afterward ex- 
cluded from these systems, 

A history of the Chinese religion must always start from the general fund 
of thought contained in the oldest literature. But in contrast to that of 
other civilized peoples, this ancient literature of China contains no works 
that arc specifically religious. The religious material is contained in writings 
that arc predominantly philosophical, ethical, social, or historical in char- 
acter. In particular it is never possible to draw a line of demarcation between 
Chinese philosophy and Chinese religion. 

The world of thought of the Chinese never found complete expression in 
any one literary document. It had already developed in various directions 
before it had become possible to write it down. Thus, owing to different 
emphasis having been laid on certain aspects various views of the world 
have arisen in China which, although they were originally based on the 
same written source, gradually diverged, and finally took on an appearance 
of antagonism to each « her. Careful and thorough investigation shows tha: 
Confucianism and Taoism, although they came later to be separate systems 
grew up on the common soil of the ancient Chinese fundamental con- 
ceptions. If we had a better knowledge of many ideas and practices which 
belonged to the most ancient period, and which have been overlaid or 
obliterated by the ascendancy of practices that were later accepted as ortho- 
dox, we should be able to fit many elements that now seem out of place 
it* later Taoism and in popular superstition into the great framework of 
ancient Chinese thought. 

In this great fund of ancient Chinese thought lay many different possi- 
bilities of development. The centuries before the Christian era saw the rise 
of numerous schools of thought which, despite their diversity of form, con- 
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tinned to exist togetlicr, ami even justified their existence. Some of these 
systems failed to gain wide acceptance because liberty of thought was greatly 
obstructed by very powerful official teaching, lltc result of this obstruction 
was that by and by, out of numerous possible developments o ( thought, one 
definite direction was taken -that represented by official writers and pro- 
tected by the Government — to the exclusion of all others. This unification 
of Chinese thought put the stamp o: rigidity mi the intellectual life the 
classical pet iod and all the periods that followed it; it was aided, too, not 
only by the popular preference for a practical, ethical view, but also by other 
influences, especially the desire of the Government to consolidate the political 
situation. 

Oar of all the systems which had aiisen from the placing of varying cm 
phasts on certain aspects of universally accepted opinions, two attained out- 
standing importance. By their different attitude (sometimes amounting to 
antagonism) toward the problems which the world and life offered to the 
Chinese, these two ways of thought could not bur scan to represent two 
entirely dissimilar views of the world, although all their doctrines were the 
truly logical outcome of ancient Chinese ideas. Tlscir authors were Lao-tse 
and K’ungtse, and they have been worked out by their respective schools 
into the systems of Taoism and Confucianism. 

The two great men who lived in the sixth and fifth centuries were tux 
the founders of a philosophy or a religion, nor did they in any sense produce 
anything new. Both merely icarrangcd the ancient views in an orderly 
way, hut the points on which each laid the chief stress were not the 
same. Whereas Lao-tse dealt with his material in a theoretical and specu- 
lativc fashion, K'ung-tse emphasized the practical Conduct of life. The one 
founded an individualistic philosophy of pessimistic indiflerentism, while 
the other taught a practical morality and laid the chief emphasis on life and 
conduct. 

Diametrically opposed to each other as Lao-tse and K’ung-tse thus seem to 
he in the chief tenets of their doctrine, there are many points of connexion 
between them. They’ share many views received from the common stock of 
ancient Chinese thought, and accepted as valid by bcch. Their systems also 
contain that characteristic conception of the universe and of the relation of 
man to nature, or the inter dependence between events and human life, of 
the moral connexion between nature and life, which has been called Chinese 
imivcrsism. Further, it is this common basts that constitutes the actual re- 
ligious element in both eases, because, apart from this, neither the teaching 
of Lao-tse nor that of K’ung-tse has any distinctively religious element at all. 

The doctrines of Ixxh teachers should always he distinguished from rtic 
outward forms which they afterward assumed in the hands of their re- 
spective disciples. It is just when we come to the religious contents that 
we sec that the two systems were originally quite different from thr external 
shape given to them at a subsequent period. It was only at a much later 
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lime ih.ii (hey became religions in the real sense, and this transformation 
(lid nor come from within. In the one case it was brought about by political 
and constitutional influences; in the other it was due to the admission of 
popular ideas and the influence of the alien Buddhism. 

The after history of the Chinese schools of thought makes it very difficult 
for us to speak briefly and broadly of Chinese religion or the Chinese re- 
ligions. The various phases exhibit changes so profound that they cannot 
be included under one comprehensive formula. In any study, however brief, 
of the actual religious dement in Chinese life and thought it is essential to 
keep dearly in mind the strong influence exerted on religion by the Chinese 
method of thought generally and in particular by ihc view of the world 
peculiar to that people. 

The substance of ancient Chinese religious conceptions was derived from 
two sources, (1) observation of nature and the sense of man's dependence 
on it, and (a) theories of the soul and beliefs regarding the dead. These 
were embodied in the tsvo fundamental aspects of Chinese religion, wor- 
ship of nature and ancestor- wirship. 

With the transition to surfed life, which in the ease of China took place 
in prehistoric time, the soil, on whose produce ihc population depended 
fur their sustenance, had become a matter of prime importance. The corn- 
land was regarded as under the care of special deities anti worship was 
paid to these in order to induce them to grant abundant harvests. These 
goes of the soil were closely connected with the fields over which they 
watched, so that from the very first there was a plurality of deities. These 
gods, who represented in themselves the properties of the soil, gradually 
developed into deities of the political divisions, of the principalities of the 
kingdom. Their names and characteristics might change with change of 
ownership, with the rise of a new royal house, with the dominion of a new 
dynasty. They were strictly local, and their sphere of influence was strictly 
limited in its range. 

The life of the agricultural population had always been regulated by the 
yearly cycle. The various forms of field-work had 10 be done at thr times 
prescribed by the climate and the weather. Observation gradually led to 
the forrna’.iofl of a calendar, whose fixed dates came to have a religious 
significance. The celestial sphere exercised a decisive influence on the life 
of the terrestrial world. Men realized that they were dependent on the 
alternations of day and night, light and darkness, heat and cold, drought 
and moisture, wind and rain. Atmospheric conditions were therefore as- 
silmcd to be powers of nature, and were duly worshipped. The heavens ruled 
the earth, and the various heavenly bodies exercised their appropriate influ- 
ence. Thus the sun, moou, planets, and constellations were regarded as filling 
a religious rile, and were worshipped. In a similar manner, men came to see 
that life was conditioned by the conformation uf the earth's surface, the 
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various configurations of which were ascribed co powers of nature, w> that 
mountains, rivers, valleys, trees, and rocks became objects nf religious 
veneration. 

In this connexion we come upon a peculiar feature of Chinese thought. AH 
phenomena were classified in two contrasted categories * that of yang as the 
male, the celestial, bright, warm, procreating principle and that of yen as 
the female, the earthly, dark, cold, and conceiving principle. This classifica- 
tion of all tilings found its strongest expression in superstitious beliefs, and 
gave rise to t!>e system of gcumancy, which has played so important a part 
in Chinese life. 

The ancient Chinese saw a colUcianca of all the powers nf nature in the 
sky, which was therefore worshipped as the epitome of nature. It was not, 
however, looked upon as a supreme personal deity, but merely as die sum 
of the manifestations of power in the universe. In the speculative philosophy 
of Lao-tse heaven ranks equally with Tao as the original power of the uni- 
verse. Here religion and philosophy merge into each other. They are .simply 
different languages seeking to express the same thought by means of diilercnt 
projections. 

In the classical texts the higher conception of the heavens is frequently 
identified with Shang ti, a god who is described in a somewhat anthropo- 
morphic way. He i* perhaps an ancient constellation (the pole-star), and his 
exceptional portion may be due to territorial and political consideration*. 
As a matter of fact, the conceptions of the Supreme Ruler (Shang-ti) and 
of the Sublime Heavens (Huang-tien) afterward coalesce or absorb each 
other. 

All nature was regarded as animate and charged with force. This bred in 
the popular mind a universal belief in spirit*. From one point of view this 
was merely a way of expressing the connexion between man and nature, but, 
side by side with it, there emerged another kind of belief in spirits, which 
had its root in the ideas held regarding the soul. Human nature was believed 
to contain an element w'hich in some undefined manner existed boch pre- 
nataOy and posthumously, and which constituted the point of connexion 
between man and the powers of nature. It is quite clear that several con- 
cepticas regarding the creation and the separation of the soul were inter- 
crossed in these beliefs, and the statements in the sources arc not always 
reconcilable. 

The soul cif man, which thus somehow continued to exist after death, 
afterward came to be identified with the spirit of the dead, and the very 
ancient practice of ancestor-worship is based on the attentions bestowed 
upon these spirits and the reverence with which they wctc regarded. The 
departed constitute an integral part of the great family circle. They take 
part in all that happens, and reward die attentions of the living with their 
protection and favours. The graves are their dwelling-places, and must there- 
fore be carefully chosen and tended. In the soul-panel* of the domestic shrine 
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the spirits of the family ancestors ate present, and the fortunes of the family 
— its weal or its woe — depend mi the beneficent or injurious activities of 
live sc ancestors. Worship of the deail is thus a social duty which every family 
must perform in its own interests, and tins practice affects profoundly the 
entire life of the people. It is the domestic analogue of nature worship. 
Ancestor-worship constitutes ihe religion of the individual, and every mem- 
ber of the Chinese race without exception practices it as a family rite under 
the leadership of the head of his family. 



Fie. 49. A Chivese Domestic Shm.ni 
From Km. " TUt IJ1A1 Jet Oiu.u ~ 

On the other hand, nature-worship has always been a cult of special deities 
or (lowers limited to definite localities or to particular strata of the people. 
The worship of the supreme powers of nature, especially the sky, was the 
pserngative of the supreme head of the state: the worship of certain other 
powers was the privilege of the territorial princes and **hcf ceremonies 
were conducted by State officials. Nature-worship in ancient China was thus 
a religion of the governing classes, in which the mass of the people had no 
share. Observance of it formed part of the duties of the upper classes, who 
thus were the people's representatives as toward the sky and nature, and 
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who therefore drained dli responsibility for the regulation of the clue 
relations between man and tire universe. 

This worship of nature by and by developed into a Sutc religion* while 
incest or* worship continued to be the religion of the people. Apart from the 
domestic worship of ancestors, religion in China was entirely a concern of 
the State. Naturally, therefore, the religion 0/ the State could easily come to 
be a religion for the State, and this is exactly what happened when Con- 
fucianism came to be the accepted and established form of State religion 
in China. 

But all that has been said by no means exhausts the sphere of religion in 
China. It also includes the ordinances which arc implicit in the reciprocal 
duties of man to man, and which arc set forth in a scheme of a fivefold 
relationship — that of father to son, older brother to younger brother, hus- 
band to wife, monarch to subject, fnend to friend. On this basis is built 
tiic entire life of the individual, which is governed by fixed principles that 
determine exactly his conduct in his family, in any organization of which 
he is .1 member, and in his position a 5 a member of the corporate body of the 
tfate. The demands of piety are binding upon all. They frequently take 
the place of legal principles, and for the Chinese they have quite definitely 
the character of religious sanctions. The forms of propriety and social con- 
ventions arc not merely a matter of breeding. They arc an essential pari of 
religious life. The Chinese word li is almost synonymous with rchgio. It 
means the binding power of an inward law that lias a universal validity, 
expressed both in nature and m every human activity. 

It is a national characteristic of the Chinese time outward iorm should all 
along have been so strongly emphasized that it has to a large extent eclipsed 
the inward meaning. Hence arose the natural tendency to pronounced 
ritualism that is so evident both in the religion and in other features of 
Chinese life. It is just this restraint, this discipline imposed by outward form 
on the Chinaman, that makes it so difficult for the Western mind to under- 
stand the mind of the Chinese. Much of what piety demands of them may 
seem to us unimportant, but in the eyes of Chinese piety it is indissolubly 
connected with ancestor-worship, and ii is this that provides the religious 
basis for many things that arc merely matters of form. 

It is nee too much to sav that in China all religion — so far as it is genu- 
inely Chinese and free from foreign infiucr.cc — is through and through 
moral. The religious sanction is always based on the moral relation by which 
all things arc governed — the processes of nature, the divisions of time, field- 
work, family kinship, the social bond, state government, belief in the spirits 
of the dead, symbolic ceremonies, and everything else that concerns life. 
The connecting link is in every case a moral responsibility. This funda- 
mental importance attached to morality is most dearly apparent in ancestor- 
worship. the real religion of the people, but it is also present and active in 
the conception of the reciprocal dependence between man's life and the sky. 
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in the mutual influences between natuie and human life, and is, too, the 
cause l»oth of the strange and complex forms of superstition and of the 
abstruse principles of the gcotnantic Fcng-Shui. 

The limited space assigned to us makes it impossible to examine here bow 
ancient Chinese religious thought is reflected in the literature, or to sec bow 
the teachings contained in the Tao-ifKing, the 1 -King, and the other Classics 
supplement or concradict each other and whether they can be combined 
to form -i complete picture. Of profound importance was the work of K’ung- 
ik in arranging and sifting the oldest literature, and the object with which he 
undertook this labour had of course momentous consequences for the religious 
content of the ancient writings. His selection was made with live purpose of 
handing on the traditional doctrine, and his work was destined to determine 
by arid by what was to be considered classical. His omission of those portions 
which did not serve his ends had a profound effect on all later thought. 
K ung-tse rejected much that the religious needs of the people constrained 
them to retain. Little is known of the divergent views which did nor fit 
into the system of Confucius, or of the subjects concerning which K'ung-tse 
deliberately kept silence. But it was inevitable that these reacted or sup- 
pressed portions should be adopted into other systems and thus pass over 
into later Taoism. 

In course of time K'ung-tsc’s value-judgments obtained official recognition 
and all that contiadicted them was rejected with increasing strictness. The 
subsequent adoption of Confucianism, with its practical morality and its 
political doctrine, as the sole orthodox creed had the effect of prohibiting 
all philosophical speculation and many aspects of the ancient religious teach- 
ing. Confucius was so far from being the founder of a religion that h« 
deliberately omitted from his teaching a considerable part of the ancient 
religious faith uf his people. But reaction was liound to come, and the gaps 
in the system of Confucius, which were perceptible to the national eou- 
siiousncs 1 . were filled up at a later time by the insertion of much that he had 
rejected, br the revival of superstitious views, and by the rcccpcion of ideas 
borrowed from other count tie*. 

It was for purely historical reasons that Confucianism was selected in 
piefercnce to other competing systems. The 1 Ian Dynasty (aoG b.c.-«b. 221) 
declared Confucianism to be the sole permissible doctrine, decreed that it 
embodied the national view of the world, and made it the State religion. 
It was only when the Han Dynasty achieved the consolidation of the entire 
state that the teaching of Confucius, which had till then lacked any teal 
religious element, was transformed into a religion. Necessarily, therefore, it 
was a religion that completely suited the political purposes of those in 
authority, a typical State religion. 

The two component parts of this new State Confucianism were, as before, 
nature- worship and ancestor-worship. Nature-worship, however, which found 
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its supreme expression ia the sacrifice to tiic heavens* was now combined 
with the worship erf the ancestors of the Imperial house. The emperor wor- 
shipped the heavens as his ancestor. As the “Son ot Heaven " he was the 
mediator between tl>c laws that govern the world and mankind. In the 
name of the entire nation — ami to the Chinese mind the Chinese nation 
comprised all the inhabitants rrf the world— the emperor craved from the 
celestial and earthly powers blessing and prosperity, rich harvests and favour- 
able weather. He became responsible for the well-being of hts subjects and 
ui his sacred person he became surety for the necessary agreement between 
the eternal Tao of the universe and mans earthly lot. On the Chinese em- 
peror rested the most tremendous moral obligation that can be conceived — 
viz* the reconciliation of mankind with the Reason of the world through 
the power of the supreme virtue which was supposed to indwell in him as 
emperor. This was the symbolical meaning of the sublime sacrifice to live 
heavens— the supreme expression of the State religion and the strict pre- 
rogative of 44 the Only Existing One.” 

Next to the heavens as (be universal deity came the numerous heavenly 
bodies and constellations, mountains and rivers, the powers tlut controlled 
the weather, and the guardian deities of the soil. !q the worship paid to these 
rise ancestors of the emperor had their share. Through this association of the 
Imperial ancestors with the ancient gods of nature the emperor and his house 
became themselves divine. For him the cuitus of the State religion was also 
a service of worship in honour of his ancestors. The ceremonies which the 
emperor had to perform for his people thus acquired a double significance — 
they were for him the faxndy worship which was practised by every family 
throughout his realm. 

In view of this fact, that religion was a State concern, it is clear that the 
mass of the people could have no share in the ceremonies of the State 
worship. These required the intervention of the emperor or of some one 
representing him. The Imperial privileges and prerogatives were entrusted 
to State officials in a carefully arranged order of precedence. The same 
religious duties which the emperor had to perform in the capital for the 
whole empire fell to be performed by each official for his administrative 
district in virtue of the due share of divine authority delegated to him by 
the ruler. 

A special feature was added to the State religion when the Master, Con- 
fucius, was elevated to divine rank. A special form of worship, which was 
classed as ancestor worship, was held in his honour. The rank of Confucius, 
next to that of the supreme heavens and on a level with the other deities, 
was settled differendy by the emperoix of the various dynasties. This ex* 

C xion of ancestor- worship beyond the sphere of the family into a cuitus 
a larger community or for the whole nation became thenceforward a 
characteristic feature erf the State religion. Virtuous and meritorious mat 
could now be elevated to the rank of local deities, and receive their share 
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of (he Sente sacrifices. This honour was not confined Co disciples of Coo- 
fuel us and many ancient sages; it was extended to prominent statesmen of 
later days. The important point in this connexion is that all such elevations 
were made hy the emperors command. In the Chinese religion the emperor 




Fig. 50. Mcwumht to OoMvtieius at ChTpc 



is not only the lord of all men, but also the lord of the gods. The emperor 
thus determines the religion of the State by virtue of his own divine au- 
thority. This adumbrates a later development. With the approval of the em- 
peror representatives of ocher systems — of Taoism or of minor popular 
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beliefs — could be adopted into the pantheon of State Confucianism, and 
prominent statesmen could be raised tn the status of national heroes. 

The cultus consisted of prayer and sacrifice, and these were carried out 
with all the simplicity and dignity of the most ancient times. Fur nature- 
worship there were no temples. The ceremonies were conducted in the open 
air, on mountain tops or on river-hanks. For die worship of Confucius* how- 
ever — which was, a* has already been said, classed as ancestor-worship — 
structures were erected in imitation of live domestic ancestral chambers. The 
supreme expression of the State religion was the great sacrifice to the heavens 
which was annually celebrated with great solemnity by the emperor on live 
Altar of Heaven in the capital (Fig. 51 ), three victims being offered in that 
ceremony. 

Another characteristic feature was the absence of a priesthood. All religious 




celebrations were undertaken by the monarch and the State officials as part 
of their duties. The rites connected with ancestor-worship were performed 
by the head of the family, who united in his own person the sovereign au- 
thority of the paterfamilias and the office of priest for the spirits of the dead 
of his house. It was this restriction of the performance of all religious cere- 
monies to the representatives of the family and of the State that explains why 
in China religion never acquired a governing body of its own, such as is 
found wherever there is an organized religion with a hierarchy and a priest- 
hood. The State established religion as one of its own rnanifetfation*, and 
this same point of view was always taken by the Imperial Government in 
its dealings with other religious tendencies in the empire. These were 
tolerated only as far as they did nee conflict with the Stale principle. When 
once a dogma had been declared orthodox there could no longer be any 
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r ration of complete toleration. Official China had become Confucbr. in 
time of the Hun Dynasty, and all official powers and duties were de- 
termined by the inaructions laid down in ihc classical literature. 

The study of this literature formed part of the training of all officials, and 
all candidates for Government appointments had to undergo examination 
in the contents of the classical wiitings. This democratic tendency of Con- 
fucian education gained its greatest triumph when CThu Hsi (113P-UO0) 
declared that the orthodox principles were henceforth to be binding dogmas. 

In the hands of Lao-tse and his successors the univcrsaliatie teaching of 
Tao, the older* expression of ancient Chinese thought, had become a specu- 
lative philosophy whose abstract doctrines were of course beyond the grasp 
of the mass of the Chinese people. As time went on the philosophic meaning 
faded, and a less iclincd interpretation took its place. Tao, as the power of 
nature, had been the central theme of the teaching, and through passive 
union with this primordial principle of nature the perfect man was made a 
partaker of i he powers of the universe and became immortal. This pan- 
theistic concepcion now received a practical application, and Tao was re- 
garded as a magical power by which the elixir of life could he produced. 
This of course meant that the philosophical Tao doctrine had become an 
alchemisac superstition. Tne possibility of such a development had always 
been latent in the teaching of Lao-tse, but this result was due to his suc- 
cessors, and was a complete contradiction of the original spirit of his 
doctrine. 

Contemporaneously with this deterioration of Taoism, Confucianism 
gained its special status as the State religion with fixed dogmas. This could 
not fail in bring about great changes in the attitude of the two schools to 
each other. A different view of the world, although rooted in the common 
soil of ancient Chinese thought and owing its peculiar teachings merely to 
a different elaboration of that thought, was bound to sink into heterodoxy, 
although it showed no actual hostility to the doctrines of K'ung-tse. The 
common origin of the two systems and their originally equal claims to 
acceptance were forgotten as soon as the Confucian school, with its de- 
liberately selected literature, became the State religion. Confucianism was 
merely the outcome of certain historical influences, yet when it attained sole 
dominion it proscribed all other opinions, even although these had been 
legitimate readings of Chinese thought since far back rimes. 

The after history of Taoism was determined in two ways — externally by 
its increasingly apparent contradiction to the established dogma and in- 
ternally by its own continual deterioration. As a result, all the views which 
had been rejected by Confucianism tended to attach themselves to the 
structure of Taoism, and round what was left of the ancient Tao doctrine 
were now grouped the multifarious, ever -changing forms of popular super- 
stition. Some of these had existed from early times without being officially 
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rcciiptizcrf, while others had been created by the tin u tidied craving of the 
people. The play of imagination, for which there was no room within the 
Seale form of religion, produced within the framework of Taoism a rank 
growth of mperititions. The source* of information regarding these arc 
inaccessible, and it is impossible to give futthcr details regarding them. 

We are also in the dark regarding the process by which Tauism became 
an actual religion. The only thing that can he safely said is that this process, 
was strongly influenced by the alien Buddhism, which began to find it* 
way into China at the beginning of the Christian era. The resemblance be- 
tween the mystical element in the teaching of Lao-tse and the ascetic aspect 
of the Indian religion made it a prion prubablc that the two might gradually 
converge and ultimately coalesce. Although there was no real affinity bc- 
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tween the two systems, but merely a fortuitous identity of results that had 
been reached from entirely different starting-points, this gradual convergence 
profoundly atTected the after history of both Taoism and Buddhism in China. 

As a result of the influence of the ideas of nonhem Buddhism the an- 
cient Chinese gods of nature were now regarded as possessing human shape, 
and images ot them began to be made. On tlic analogy of the populous 
celestial pantheon of Mah.iySna, Taoism as a religion devised an equally 
varied galaxy of stellar denies, gcnics, and tutelary deities (see Fig 52). The 
adoration of national heroes was introduced, and sainrs, ascetics, outstanding 
men, and imaginary figures were worshipped as local deities. Lao-tse himself 
and many prominent personalities mentioned in the philosophical literature 
were deified, and legendary careers were invented for them after the manner 
of Buddhist narratives. 
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Thr ethical aspect of Taoism was also profoundly influenced by Buddhism. 
The doctrine of rewards and punishments for good and evil deeds was 
elaborated in a manner that was utterly un-Chinese, lie!! and Paradise, with 
their deities and satellites, were borrowed from Buddhist teachings, although 
the doctrines of Lao-tse on (lie subject of immortality were to o large extent 
retained. The ecstatic asceticism of the Buddhists merged with the unpre- 
meditated passivity of the Tanists, and the component parts oi both systems 
were worked up into a pseudoscience of magic, geomancy, and exorcism 
which appealed so strongly to the popular superstition that it drew the entire 
life o! the people under a religious influence. 

In particular it was from Buddhism that the religion of Taoism borrowed 
its external organization, including its priesthood. Its monastic life, its temple 
services, its idol-worship, the formulas of fc*:rifice, and many other things. 
Taoism, indeed, went so far as to institute a hierarchy, which, although it 
was to some extent tolerated by the Government, never received actual recog- 
nition. The supreme head, although he was not acknowledged as such by the 
monasteries, luid the oversight of the lay brethren, whose activities were 
chiefly concerned with exorcism. He was, however, always subject to State 
control, and his activities were restricted to matters in which be could do 
no harm. > 

B«h Taoism and Buddhism were regarded by the Contucun State as 
heretical. The Government interdicted, oppressed, and even persecuted their 
monasteries, and both systems suffered the same untoward fortunes. This 
oppression naturally drew them still more closely together, until the monastic 
side of Taoism was completely absorbed by the more popular Buddhism. 
What is left of it now has practically no influence on the life of the people- 

The question how far Taoism and Buddhism have influenced each other 
in the course of the centuries cannot be further pursued here, important as 
it is for a full understanding of the present religious condition of China. 
Such a di.wuision would carry ui into a sphere which belongs to noithcrn 
Buddhism, a subject assigned to arKxhcr section of this book. 

The religion of the Chinese people is essentially a syncretism. It include* 
elements derived from the ancient belief in the powers of nature, the con- 
cepdniu of the soul, the official State religion. Taoism proper, and pure 
Buddhism, and contains also features derived from the superstition that is 
so widespread among the Chinese people and some survivals of aboriginal 
customs. These are so intermingled that the component parts cannot now 
he disentangled. 

The influence of the alien Buddhism on the thought of the people and 
on every aspect of tlieir religious life has been very g'” 1 throughout the 
centuries, so that the popular faith seems now to be completely permeated 
by Buddhiu conceptions! The religious life of China really belongs for the 
most part to the sphere of Buddhism, and that lies outside our present sub- 
ject, the typical Chinese religion. 
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4. INDIAN RELIGION 1 



by Olio Strauss 



It it no longer necessary to emphasize the importance of India for the 
significance anti history of religion. Scientific research on the subject has 
long been followed with keen interest, and there arc many people to-day in 
war-shattered Europe who in their search for new spiritual values have 
turned longingly to the wisdom ol India, and arc looking expectantly to 
the If-ist for fresh stimulus and the fulfilment of their hopes. In many cases 
this sprch is the expression of a deeply felt need; in others it is merely a 
new form of dilettantism. Hut science must ever keep clearly in view its high 
duty of sober, unbiased observation. 

The following sketch, which must be brief owing to thr limited space, 
should therefore be regarded not as an attempt to inoculate the West cut 
mind with the spirit of India, but as an endeavour to give a historical account 
of the spiritual life of a foreign people. 

That we may start with a clear view o: the extent of our task, let us first 
look at the figures given in the latest Census of India (1921, vol. i, p. ii). 
The total population of India to-day (including Burma, but omitting Cey- 
lon) i' stated to be $16,118,921. The fallowing table gives in round figures 
the numbers of the various religious confessions: 



Hindus 


a16.7co.coo 


Sikhs 


3, 200, coo 


Buddhists 


ii.6co.coo 


Jainists 


1,200,000 


Parsecs , . . . . 


101,800 


Mohammedans .... 


68,700,000 


Christians 


4,750,000 


Jews 


21,800 


Primitive religions, etc. 


9,800/00 



In order to keep to the plan of the present work, we include here, under 
Indian religion, only the variations of the first group, who may be classed 
1 TyxintttuwiiMi of huiiatk *<*ds . y. c. dt art >aort; 4. | » are lonj;; e and o arc alw*y% limj; 
r it pmcc<«ruT*1 rtc *% in * «v%\ 'uaiiu ‘chin *: / w in English * jungle *; >• a» in EnglUh 

* jn a* ** in Fnglnh * vet y *; / ax*l j -ike Ervliik ^frtWirufev: If the pcault (Ian syllabi; 
but one) i» InnK — i »f »t lontaira a lone »uwtl or a abort towd by a uroup cl 

conaub — it <arr»c» the aa*nt (g*. ’ 'Cairfnya*); if the pcouh U short. thr 

antrpcnuU (tail syllable but iw) » accented (r *., ' Nnsa. a * flrihnata ’). 
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together as Brahmanic Hindus. As the table clearly shows, this group com 
prises by £ar the largest part of the population of the Indian peninsula. 

The small community of Sikhs can be regarded as an addition to this 
group, and will be dealt with in due course. 

Buddhism, which anise in India in the sixth century iu:., and flourished in 
its native land lor fifteen hundred years, has now almost entirely disappeared 
from India proper. Ol the u,|fcxvMXi Buddhists, u^io/ioo live in Burma, 
which is part of India only in a political sense, because of the British conquest, 
and does not belong to it in respect of situation, r.icu, or language. In India 
proper Bengal holds the first place, with 275,000 Buddhists. The Buddhists 
of the Himalaya states, Kashmir (fipoo) and Sikkim (ny/ioo), aic con- 
nected with Tibet, and therefore are not to he reckoned as Ixlonging to 
India proper- These modern conditions ami the presenulay importance of 
Buddhism in Asia have led the editor of this volume to assign separate ar- 
ticles to the consideration of Buddhism and of the Indian religion. There- 
fore little will be said here about ancient Indian Buddhism, in spite of its 
great importance for Indian religion in ancient days and in the Middle Ages. 

On the other hand, owing co the fact that it has survived in India down 
to the present day. the religion 0< the Jains, which is closely akin to Bud- 
dhism in origin and nature, falls within the limits of this section, although, 
in view of its inferior importance and the small number of its adherents 
(1,100/000), it cannot claim » large space. 

The Parsecs profess the ancient Iranian religion of Zoroaster, which in its 
most ancient prehistoric form show’s close connexions with the faith of the 
Aryan Indians. For their faith s sake the Parsecs left their former home in 
the beginning of the eighth century after the Mohammedan comuicst of 
Persia, and settled chiefly in and around Bombay. An account of their re- 




Islam, with its 68,700,000 adherents, stands easily at the head of the con- 
fessions which have no kind of connexion with Indian religion. Of that 
large number Bengal claims 25^00/KX) and the Punjab 11,450,000. Only a 
minority of the Mohammedans in India can be traced back to foreign con- 
querors who brought their faith with them. The majority were originally 
Hindus who, owing to political events which culminated in the dynasty of 
the Mohammedan Mogul emperors (from 15CO co 1700), adopted Idam, 
some by compulsion and some voluntarily. Of course this great extension 
of the foreign religion was bound to have cflects on the faith of the Hindus, 
although, as we shall see, these were confined to certain periods and certain 
men or groups of men. Present-day students of Warn are far from being in 
agreement as to the counter-influence of Indian mysticism on the Moham- 
medan view of the world, but the discussion of that subject belongs to the 
section on Islam. Even after the Mohammedan domination of India had 
ceased, however, the religious differences between Hindus and Moham- 
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medans continued to play a large part :n the life of India. The British Gov- 
ernment has exploited them to the utmost. To bring about harmony by 
political means is one of the chief aims of the leaders of the modern Na- 
tionalist movement in India, just as i> was the life aim of Tilak (who died 
in 1920) and is rtill to an even greater degree that of Gandhi (born in 1869, 
and still alive). 

As far as numbers arc concerned, Christianity plays a comparatively un- 
important part. The great majority of its adherent* belong to the lower 
strata of the population. But the number and type of baptized Indians arc 
no indication of the influence exerted by Christian doctrine since the be* 
ginning of the nineteenth century on the religious life of India; a study of 
this influence will occupy us at the close of this sketch. 

We can leave out of account as quite negligible the small number of Jews. 
They came mostly from Arabia and Mesopotamia, and half of them live in 
Bombay. 

Lastly, the primitive religions, which arc found in various parts of the 
Indian peninsula, will also be omitted here. 

We must be content with these few comments on the religious census 
of the year 1921. The figures will give the reader who is unacquainted with 
Indian conditions of the present day some idea of the numerical importance 
of Brahmanic Hinduism. This is what is meant by the expression “ the re- 
ligion of India/* and it is nur task now to give an account of its historical 
development from the earliest times. 

Turning now to this gigantic task, it will help the reader to find his bear- 
ings amid the confusing events of four thousand years if we divide our 
material into three historical periods. 

The first will deal with the religion of the Aryan Indians at the time 
when it was still comparatively free from foreign admixtures. Chronologi- 
cally this period extends from the beginning of the second millennium bx:. to 
about 300 Geographically it includes the entire northern plain of India — 
/>., to use modern names, the country south of the Himalayas and north of 
a line drawn from the peninsula of Kathiawar to Calcutta. 

In the second section we shall discuss the religious characteristics of 
Hinduism. The conquest of the north was followed by the Brahmanic 
colonization of the south, from about 300 Be. onward. The theatre of the 
history in this period ts therefore the whole of India, from Kashmir to the 
southern point; in time, we arc brought down to the present day. The in- 
trusion of non-Ary^n elements in this period is indisputable, although it is 
impossible to show it in detail. The large number of outstanding religious 
personalities who belong to the Dravidic south is itself a sufficient proof of 
such influences. 

In the third section we shall speak of the influence of two world religions 
on India. Islam hrgan to gain ground in the fourteenth century, and Chris- 
tianity, as a representative of Western civilization, in the nineteenth century. 
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The Indian attitude toward Christianity has given rise to a religious Na- 
tionalism, and brought about that struggle foe spiritual and political in- 
dependence which we arc witnessing today. 



The oldest document of Aryan India has come down to us in a state of 
marvellous preservation. It is a collection of rather more than a thousand 
hymns mostly of a religious character. The name of this collection, Rgtrda. 
means the "sacral knowledge [vcda\ of the verses." Of the age of this 
unique literary source nothing is definitely known, but it seems probable 
that it has existed — not of course in written form, but retained in human 
memory — exactly as it is to-day since the first half of the second millen- 
nium, bx:. 

The gods whose praises arc sung in the Rgveda, who are invited to the 
sacrifice, and to whom prayers arc offered for victory, sons, wealth, and long 
life, do not all go bock to an equally remote time. Research c.:n to some, 
extent trace their development, and the positions they occupy in the ritual 
provide some indications of their varying antiquity. The structure of the 
hymns presupposes long practice in the art of poetry on the part u£ die 
priests, and the very large number of stereotyped, frequently recurring lines 
proves that there was plenty of material available. This helps us to under- 
stand the part played by these jiricstly poets. They handed down in their 
families a finely developed art which was a: die service of their royal patrons 
in return for payment. When they invite Indra, the god of war, to drink of 
the intoxicating beverage soma, that he may gather courage to annihilate 
the enemies of the Aryans, when in laudatory lines they remind him of his 
mythical exploits or praise his generosity to his loyal bards, it is evident that 
they feel themselves to be in the presence of a well-known power. The divine 
Indra or his divine high priest, Bfhaspati, the lord of the sacred formula 
(brahma), who aids Indra in his mythical exploits just as the priest on earth 
aids his earthly king; Agni, the god of fire, who in his quality as sacrificial 
flame mediates between men and gods, and in his quality as hearth flame is 
the kindly friend of domestic life; the Ayvins (the Indian Dioscuri), who 
send deliverance from danger; or U»s, the attractive goddess of the dawn — 
these and many others arc to the Vedk priests genuinely living beings, but 
they are not in any degree ’ religious experience ' to him. There is absolutely 
no trace of any sense of awe, although, of course, profound respect and 
reverence are always present. Tlsc?e cannot but be felt toward beings who 
arc so much more powerful and more richly gifted than men. But the priest 
on his side docs not come to them empty-handed. He, too, has something 
that they desire. He has the sacred word, the sacred formula, that strengthens 
and dicers the god, and he has the sacrificial food that stills the divine hunger 
and the soma beverage that brings good cheer. 
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Thus the relationship of the pnett to his nnccstr.il gods is dear and assured. 
The gods arc great and good, but the priest is their friend. Theic is no prob- 
lem. no mystery here. Nor it there any doubt concerning the world beyond 
the grave. Those who thus reverence the gods are the pious and after death 
— may it be long in coming! — they will hdd high revel among their kindred 
under the presidency ot Yama, the king of the dead, in the shade of a leafy 
tree. All this breathes assurance and confidence in a priestly torhniciue that 
can he relied on in the presence of good and great, but not overwhelmingly 
great, gods 

But there is one exception to what has been said. Intercourse between man 
and deity is not always purely material and objective, consisting in giving 
and receiving. There is one deity in whose presence the priests lose their 
confidence — viz., the great Vaiupa, with his near kinsman, Mitra. The spies 
of King Varuna arc everywhere: from them nothing Ls hidden. When two 
men hold secret converse in the dark Varuna is present as the third. In the 
presence of this omniscient deity tlie singer becomes conscious of his little- 
ness. Of Varuna he has no mythical stories u> tell: in presence of that dread 
deity he offers fervent prayers for the forgiveness of his sins: 

Whatever sins we have committed against soivin^aw, against fnend, com- 
panion, or brother, against bondsman or stranger, from these absolve us, O 
Varuna' If we have been deceitful, like players at ther olay, whether wittingly 
or in ignorance, absolve us, O (lot!. Let us he rhy friends, O Varuna! ’ 

Thus in the presence of this mighty ruler the usual confidence of the 
priests in their sacrifices deserts them, and here we see an ancient touch of 
profound solemnity projected into the drily routine. For Varuna keeps guard 
over the order of the world (r?*)- All the gods do so, but he in a more pro- 
found manner. In the way that has been foreordained — this seems to be 
the literal meaning of rta - - day follows day, the sun runs his course, the 
rivers flow into the sea. In accordance with rta must man's behaviour also 
be if he is to stand his ground before Varutja. This overwhelming thought 
of the One Order, which is higher than the gods and under their guardian- 
ship, and which governs both the macrocosm of the wicrnal world and the 
microcosm of the human heart, seems to go hack to the primeval Indo- 
Germanic people, and may even have formed part of the primitive con- 
ception of a law- above nature. Like a giant of the past, it rises up in the age 
of the Sgmfa; thereafter for a time it gradually fades away, but reappears 
in a new but not less magnificent form in the vision of unity of the 
Upanitadi. 

With regard to the intercourse between god and man, we have seen that 
side by side with trustful reliance on the good-will of the great and good gods 
(between whom and man there is a strictly regulated fellowship that is ad- 
vantageous to both parties) there is also the less assured relationship to 
• Kgvtda. V, 85 , 7-8. bum ** Vcibud eraulanon •»/ HUkbnndt 
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Vara pa. Doubts and (cat a trouble the poet when he comes into the presence 
<A this moral power, behind which stands the impressive conception of rta. 
But we Also find in the hymns of the R^veda a reeling of actual dread toward 
a deity whose name is rarely mentioned. This is the cud Kudxa, who, what- 
ever else he may be, differ* from all other gods in this— he L not a good, 
benevolent power. 

Strike not /.rat oc small, neither sire Ivor offspring, neither father nor mother. 

Harm not our lilc. Harm us not in our children or children’s children, nor in 
our cattle or our horses. Strike noc O Rudru, in thine anger our 

The fear here expressed toward the forerunner of the later great god 
rarely appears elsewhere in the R^veda. The class of society that produced 
these hymns — recognized poets who sang in the service of kings and 
wealthy devotees — knew nothing of the fears felt by the lower classes of 
the people. That deep dread finds vent in the incantations of the Atharva- 
veda. This collection, which was later than the hymns of the R$vcda in being 
received as canonical, contains the substance of the primeval incarnations 
againsr all the grat and small contingencies that affect human life every- 
where. Here we find the plain man seeking protection in minor magic 
against the innumerable dangers that surround him in a world that teem* 
with evil spirits and malevolent powers. But we cannot pursue this line of 
thought further here, as our subject is merely the outstanding feature* of the 
Indian religion. 

We revert, therefore, to the great circle of the good gods and the routine 
hid down for their worship. This culms, which followed the lines laid down 
by tradition, was the age long expression of simple devout feeling, hut in pro- 
founder minds it left abundant room for the search after new inward experi- 
ence. In the latest hymns of the we can see the approach of the crisis 

thit always occurs when a cultus threatens to stifle the living sense ot religion. 
There is a perceptible striving after a unity above the multiplicity of the 
accepted gods. This search was stimulated by the fact that the figures of the 
gods were gradually losing their sharpness of outline. The poets had slipped 
into the habit of repeating the same praises in their worship of each god, and 
ascribed now to this and now to that deity not only all the works of creation 
and all possible great and good qualities, but also the same mythical ex- 
ploits. Their chief interest no longer lay in a plastic conception such as the 
populace love. For the priest the god was sufficiently identified by his place 
in the ritual, and his personality gradually faded into an ahstract conception, 
lliis tendency was further helped by the fact that the ancient Vedic worship 
knew neither idols nor temples. The numerous deities who were all invisibly 
present at the sacrifices were no longer differentiated, and their names were 
now interpreted as so many aspects of one being. A hymn in the last book of 
the Rgveda (X, tai) clearly betrays this tendency bv its refrain, which is 
3 I, ix^, 7-8, from die German tmnilaoon by HiBebraadL 
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repealed nine lime*. “ Who is the mxl, iliat we may serve him with sacri- 
fice?" Here we see the need felt for one supremely great deity who will 
unite in himself .ill that is wont to lie said in praise now of this god and now 
of that, and who can be worshipped in a higher sense than, say, the warlike, 
potulent Indra. The grudge felt hy this poet against Indra, who is so popular 
with other hymn-writers, finds subtle expression in the form of this hymn. It 
is an imitation of a lay in praise of Indra, hut if is to the new One god that 
it is addressed. Two others actually name this new deity, and :t is significant 
chat his name. Vifvakarnun (' He whose Work is the Universe “), is a new 
coinage, expressing an abstract thought. 

In addition to the hymn* that thus seek for or name the one god, there is 
another that is specially noteworthy (X, 139). It also deals with the unity 
of the deity and with the cosmogony, but, unlike the new ones, it sets at 
the beginning of all things not a god, but a neutral principle, not further 
defined. I have translated and discussed this hymn in my tndische Philosophic 
(p. 24 f.) and mutt content myself hete with this reference to it. 

We now leave the period of the R.gt>eJa and turn to another part of the 
history of the Indian religion. Our source* here are the numerous sacrificial 
texts called the Brihmavas. While the hymns belong geographically tu 
Northwest India, the home of the Brahmanai is North Central India. The 
advance of the Aryan conquest was accompanied by a great development of 
religious life. The ancient pantheon, which, a* we have seen, had fallen into 
discredit at the close of the Rgveda, had by this time lost sill more of its 
influence. The names of the deities had become mere counters in a priestly 
game, and sacrifice now occupied the centre of interest, with a machinery so 
elaborate that little room was left even for new deities like Prajapati, the lord 
of all creatures. Gods were no longer felt to be necessary; a: least, personal 
relationship to them was no longer essential. A complicated ritual of sacrifice 
now gave men a magical power which produced the desired results with all 
the certainty of natural laws if it was correctly used and properly under- 
stood. Even divine beings could now he compelled to obey man’s will. The 
place of sacrifice had become a symbol of the cosmos— what happened at 
the altar had its parallel in the great world. That is to say, it was systematic 
magic on a large scale. The magical work of the Brahman (tint is, a man 
qualified by virtue of his descent from a strictly exclusive caste and by his 
laboriously acquired mastery over the formal side of sacrifice and its efficacy) 
is like that of an ex]>criinentcr in a modern physical laboratory. The powers 
of such a recognized and successful expert in sacrifice could have no rival, 
and the claims of the Brahmans pasted all bounds. They even called them- 
selves " mengods." 

During this period of the Brahmanai religion was lifeless— at least, that 
is the impression conveyed by our sources, which were written by pedantic 
sacrificial experts. The great mass of the people stood outside of it. They 
showed no interest in it, and still loyally worshiped not only their old gods. 
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but also nuny minor spirit*. The dominant priestly class had little to give 
the people. Their fondness for speculation, however, their mania for dis- 
cussing the inter-relations of the motf heterogeneous things, their love of 
finding comparisons and identities everywhere, were not entirely fruitless. 
They brought dearly into view the conception of Brahma, which had already 
Iwcn adumbrated in the Rgxstda — re., the power that becomes efficacious in 
the sacred incantation and in the wered person of the Brahman. Finding 
in Brahma the central motive power at the place nf sacrifice, they saw also in 
it the central force of the world, the world unity. They further extended tins 
search for unity into their own hearts, and after much groping they found in 
the word foe ' self ' — Atman the term which, better even than * speech ' or 
4 spirit * or * breath/ expressed the essence of human nature. 

Their pioneer work in this direction was accompanied by an advance in 
their conception of the hereafter. Juu as theTe arc- sacrificial rites which secure 
sons and cattle, prosperity and victory, in this life, sr» there arc means by 
which hunger and ocher ills can be warded off in the world to come. Mention 
is made of the " second death,” which can be evaded by sacrifice. This was 
another piece of groundwork which muse be put to their credit. It paved the 
way for something that was to come. 

This whole system as laid down in the Brahman** with its excessive 
emphasis on the formalities of sacrifice, its dose ease ritual, and its prescribed 
life, was swept away in the ninth and eighth centuries ».c. by a new wave 
of spiritual life, which has left its deposit in the U pan! fads. In thc*c texts, 
many of which take the form of dialogues, we vcc the Indian mind in the 
act of springing up into fresh new life. This new life included new strata 
of the population. Kings, women, and men of uncertain descent now took 
their part, and frequently showed themselves superior to the official priests 
in their grasp of the new ideas which now* occupied the centre of interest. 
At the same time, the connexions between the new ideas and the achieve- 
ments nf the Brahmapas arc everywhere apparent in the U panisads. These 
writings, indeed, rank as the last portions of the Brahmanas. Spiritual revolu- 
tions axe never radical. They never extirpate root and branch what went 
before. Though the old is pushed aside, it frequently lives on and reappears 
strangely mixed with the new. But while we must not lose sight of that fact, 
a sketch like the present must naturally emphasize the new’ element, especially 
when it is the more valuable of the two. 

This novel ingredient is usually called philosophy, and whoever has heard 
of the philosophy of the U pan* fads, either from Schopenhauer or from 
Deuxsen, will be inclined to ask how this philosophy can be described as the 
culminating point of Indian religious life. It provides a classical illuviation 
of the inseparable connexion between philosophy and religion in India. The 
fresh knowledge contained in the Upanifads is not merely intellectual; it is 
something that can be experienced. The goal is not a mere understanding 
of the truth for its own sake; salvation lies in the truth that is understood, 
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in realizing the true core of human nature, which is hidden by the things 
that arc objectively experienced. 

We have «xti how the search tor unity found a twofold satisfaction in the 
Brahmanas. In sacrifice was found the unity of the cosmos — that is Brahma; 
the unity of human nature was found in the self, in the Atman. The new 
knowledge is the identification of tltesc two factors — Atman and Brahma arc 
identical. Brahma is the egoof the All, the Absolute Ego; the individual ego 
is a part of this universal Atman, it is this Absolute Ego, " in whom and 
from whom and to whom arc all things.** ITic conception of Brahma is 
the fulfilment of the longing of the old reformers in the Rgveda. They sought 
the one great g<x! behind or above the gods, because the limited powers of 
the ancient deities did not satisfy the need lor something worthy of worship. 
Now has been found the Absolutely Great, that beside which there is none 
else, which knows no limitations, not even the limitation of individuality. 

He is my Atman in iny inmost heart, smaller than a grain of rice or a grain of 
barley or a grain of mustard or a grain of miller or than the kernel of a grain 
of millet. He alto is my self in my inmost heart, greater than the earth, greater 
than heaven, greater than these worlds. He from whom all work*, all desires, all 
sweet odour* and tastes proceed, he who embrace* ail chi* universe, who never 
speaks and is never surprised — he is my soul in my inmost hcait. He is 
Brahma. When I depart hcocc I shall obtain him. For him, to whom this comes, 
for him in sooth there is no doubt. 4 

Whoever reads these words, which arc among the oldest of the kind that 
have come down to us, will at once fed that they disclose a vision that fills 
and gladdens the whole heart. We feel the original eX|*rience of the man 
to whom this came. It is not the outcome of brooding thought, hut the power 
of vision. It involves, therefore, no estrangement from the world, no pessimis- 
tic attitude toward it- Brahma is, to be sure, that which is beyond sorrow, age, 
and dc3?h, but that is only the natural obverse side of Brahma as it is experi- 
enced. To have a vision of the Absolute, to be the Absolute — that is the 
central experience. And it is only when one has sated himself with this 
breadth and depth that the thought comes, M Whatever is other than this is 
full of sorrow.** 

Two other important new discoveries arc accompaniments of the central 
vision of Brahma. These are fyrma and samfira. 

Karma mean* literally " performance/* “ work done,'* and denoted origi- 
nally the sacrificial acts. Even in the Rgveda such performance was regarded 
3$ fruitful, and the same thought is even more prominent in the Brahmapas* 
The benefits might appear in this life — as wealth, victory , health, etc. — or 
they might be reaped after death. In that case they consisted in the attain- 
ment of he3vcn or in the fending off of the second death. When the horizon 
widened beyond the limits of the ritual — and th3t is what we sec taking 
place in the Upanisads — the conception of performance or work done also 
• HI, !4. 




102 



RELIGIONS OF THE WORLD 



widened, and every action of nun in its moral aspect came to he regarded 
as profitable. The power which resulted from the i>erformancc of sacrifice, 
and which bore ns fruit when the sacrifice was long past, was now conceived 
as residing in every human action that has a moral Significance. Kiuma now 
means the influence of human action, which may remain long in suspension 
before it is realized in its result. The other conception was that of samsdra. 
Ihis word (from the root tr. "to run") means literally "to run about” 
As the exmeeption of a second death in the hereafter had developed into the 
idea of being born again after death in a new incarnation, samfdra means 
the incessant return in ever new births, 'll* nature of the* reincarnations is 
determined by the deeds of the former life. That is to say, my fate after death 
depends on my karma . " Who does grxxl reappear* as a good man; who docs 
evil as an evil man." Does the good life, then, lead to entrance into Brahma? 
No. Each {arma bears empirical fruit. Whoever, therefore, aims at union 
with the Absolute, whoever wishes to realize the true nature of his ego, 
which is subject to no change, must be freed from ^rnttf, and this is 
effected by the vision of Brahma, that profound inward experience of which 
wr have just spoken. In union with the Absolute, individuality is of course 
extinguished, for individuality is possible only so long as an ego is confronted 
by a non-ego. But when everything has beer, transmuted into one’s own 
self all such distinctions vanish. He who has come to know Brahma becomes 
Brahma, is lost or absorbed in Brahma. 

It was only gradually that some of the details and problems implied here 
were recognized and discussed. These view* fust clearly emerged in the 
Upanisads, and formed the basis of every higher type of religion in India. 
Trie good life brings good fruit, either in the farm of an abcxlc in heaven — 
interrupted, however, by a new reincarnation — or in the form of an 
immediate reincarnation. But the advantages of the favourable reincarnation 
are by no means always merely material prosperity or social well-being. 
Better than all else is the inward disposition whxh qualifies one for ever 
higher experience. To anticipate here what may be said about Buddhism, 
which has all its roots in these conceptions, rebirth as a bhodisaifva — />., 
as one who will attain the highest enlightenment in this existence — is con- 
ditioned by innumerable previous lives, in which arc summed up all the 
merits which qualify one for the highest. On the other hand, an evil life 
leads a man downward to births in animal form, and in extreme cases in- 
volves a sojourn in bell. 

The oldest U pant fads, with their vision of the Absolute, with their new 
epoch-making conceptions {karma, transmigration of souls, and salvation), 
became the starting-point for many developments. These raised structures 
of various kinds out of the newly found spiritual building-stones, and the 

a ous life of India after the eighth century »£. was enriched and diversi- 
fy a late series of Upon If ads and hy the rise of various sects, such as 
Buddhism, Jainism, and many others. These later Upanifads contain the first 
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mention o£ a path which has continued to be a characteristic feature of 
Indian mentality ever since — the path of Yoga. But Yoga must he taken 
along with fa pat it we are to understand the hi lory of the religion. Tapai 
is mentioned as far back as the hytnrn of the Rg veda and in the most ancient 
ritual. It means literally “ heat,” thence coming to mean mortification of the 
flesh by watching, fasting, chastity, etc. This idea has been excellently 
summed up by Oedenburg: 

In this manner the ascetic gathers up in his own person " the blue-black dark, 
the power tliat grips.” or, to use the language of earth. die nervous over- 
excitement. the susceptibility to visions, the diminution of the sense of reality. 
The line of division between the Possible and the Impossible, all limitations 
of will-power, arc banished, and the ascetic reaches a plane where he feels 
that he and his environment are raised above the life ot others and dwell in 
a higher world. 

A similar condition is ascribed to the original creative force at the time of 
ns own self-origination in the famous Hymn of Creation (Rgvetia, X. 129). 
The same condition is readied by the offerer of sacrifice when he prepares 
himself for his task by initiation or consecration (dil(ta). ■' was tapa, that 
enabled the ancient vers to sing the eternal hymns of die Rgvedii. and it was 
through the same practice that the pious attained die felicity of heaven. It is 
as a further development and a later stage of top at that Yoga is best under- 
stood. The word comes from a verbal root, yuj, which means " to harness “ 
or " co yoke'* and is used of horses. Metaphorically it means the harnessing 
of psychic force. This gives rise 10 wondrous powers that transcend the 
limits of space and time circumscribing human life, yet these powers are 
nee the really essential element in Yoga. That essential element lies in its special 
goal, in salvation, in liberation from the conditioned and die attainment of the 
Absolute. A scries of instructions full of ethical charm is given as an introduc- 
tion to the Yoga exercises, hut these moral rules arc not an end in themselves. 
They merely help to remove the grosser obstacles presented by man's lower 
instinct* anil bar his way to higher things. These ethical rules are followed 
by instructions concerning the treatment of the body, and include rules that 
prescribe the correct sitting posture, the withdrawal of die senses from the 
external world, and the control of the process of breathing. Then comes the 
spiritual aspect of Yoga — inward calm and concentration, which lead to ever 
higher planes of life, beyond the empirical. But even the experiences thus 
enjoyed in realms above the present life, where many truths are revealed 
that lie far beyond the reach of normal thought, are not yet the last or 
highest. The supteme goal is found in the attainment of the Absolute, of the 
completely Unconditioned. It may hear many names and he variously de- 
scribed, but it ever wears the same feature ni Absolute Existence, differing 
essentially from all else that can be conceived. It must lie admitted that this 
description goes far beyond die views of the older period, especially in the 
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details and the arrangement* but the essence of Yoga was exactly the same 
even in ihc early stage. 

Tctpjs — ix- purely bodily asceticism — has also been all along an outstand- 
ing feature of Indian religion. The chief differences between tapj/ and Yoga 
arc these: Yng.i rejects self-torments av such, anti seeks rather In promote 
bodily well-being as providing a suitable b.ias for higher spiritual effort, 
whereas tapas always aims at power. A favourite theme is an ascetic who 
practises tapas to such good purpose that the gods, dreading his power, try 
to divert his energies in other directions. This idea is almost entirely absent 
from Yoga, the devotees of which arc warned not to develop power lest it 
endanger the higher aims. Thus like the Buddhist doctrine, in which it 
plays a great parr. Yoga is a via media between the pleasures of the body 
and self-torture. The path of Yoga to planes of higher consciousness and 
to the sphere of absolute truth that transcends all thought became an im- 
portant educational instrument in Indian life* and has left its mark on 
Indian mentality down to the present day. 

What thus emerged in Yoga as a characteristic of the period that followed 
the oldest Lpanhads reappears in another aspect of the religious attitude of 
the time - viz., the tendency to turn away from ail that natural life otters. 
For the vision of Urahmu, as we have seen, no rri near nation, not even the 
highest, was the sunt mum bon urn . Union with the Absolute wa* the one true 
good; compared with the brilliance of this goal,' everything on earth and in 
heaven lost its colour. It is n<*. however, till the period with which we arc 
now dealing that, as the result of further reflection, emphasis came to he 
Lid on the insufficiency — nay, the paltriness — of the non-absolute. Now 
emerged that pessimism which lies at the root of all genuine redemptive 
religion. But this pessimism i* not to be confused with resignation, icx it is 
just this pessimism that underlies the new aversion from the world. This 
was what Buddha meant when he taught that suffering was a necessary 
jxart of all conditioned existence, and pointed out a path thvit led from sorrow 
and suffering to the life where these no longer existed — that is, the Uncon- 
ditioned. Nirvana. This was also the message of another new school, closely 
akin to Yoga, which advocated a similar way to freedom, and declared that 
the restraining of the senses was like the bridling of the wild horses that 
draw the chariot of life. The suppression of the senses was to be followed 
by the suppression of consciousness of the self, live constant danger of which 
lies in its affinity for all that is earthly. Thus one attains to Reason, whose 
continual activity is the direct outcome ol the great dynamic power which 
man has learned to set up as an eternal material principal in opposition to 
the Absolute Spirit. 

This strict differentiation between material and spiritual was quite alien 
to the oldest periods. Even ancient Buddhism analyzed the self (d:man) % 
whose finality it denied, into five components — one a material factor and 
the <*hcrs psychical. But now the soul, under the somewhat novel name of 
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purusa — literally " man," vtr — is dearly differentiated from all that is 
non-psychical. All action belongs to the non-psychical side; gross matter, the 
sensei, the ego sense, thought — in Yoga they arc all seen to be essentially 
different from the eternally unmoved spiritual light, which, though perfectly 
the same in all men, seem* to be individualized and drawn into the vortex 
of life only by the delicate material of the body which accompanies it through 
the entire series of reincarnations. But this only teems to be so, for the truth 
of the Absolute Spirit can only be experienced by treading the path we have 
already $f?okcn of: it can never be reached by discursive thought. 

Salvation is thus the liberation erf the soul from the mechanism of the forces 
of life. When this state has been reached the reincarnations cease. That this 
teaching was originally a Yoga experience, an inward experience, not n 
product of the intellect although numerous different systems have adopted 
it, under the name of Sarpkhya (/>., “ Number/ “ Enumeration "), as their 
philosophical basis — is shown by the many difficulties which arose Liter 
when the factors of the Sarpkhya series were regarded as cosmical grades and 
the structure of the world was traced back to the germinal creative force, 
prakrti. 

In these last paragraphs we have been dealing with the loftiest and most 
advanced efforts of the Indian mind. But no one who is familiar with the 
phenomena of religion can imagine for a moment that these speculations 
represent the average level of the ordinary Indian. We find a much more 
naive and human way of looking at things in the traditional canon of a 
sect that flourished contemporaneously with Buddhism (sixth century im;.). 
although it originated much earlier — viz., Jainism. Jainism — so called 
after the soubriquet of its restorer, Jnina (/>.. M Conqueror ") — cannot, it is 
true, be compared with Buddhism in the magnificence of its conception or 
in its fertility of ideas, any more than in its numerical distribution, but it has 
excelled Buddhism in one respect. It has managed to survive in its native 
India down to the present day, whereas Buddhism has had to counterbalance 
its extinction in India by a widespread extension throughout the whole of 
Asia. 

Ihc dear distinction between matter and soul al which we haw spoken 
is a prominent feature of Jainism. But whereas in Sirpkhya this contrast 
cannot be bridged, any interconnexion between the. two being regarded as 
merely apparent, in Jainism matter exerts a direct influence on the soul, this 
influence being expressed by a peculiarly primitive interpretation of barma. 
The very naiveti of the interpretation makes it not improbable that the sea. 
as its own tradition declares, was founded, under the leadership of Par- 
fvanstha, several centuries price to Buddhism — />., st a time when the con- 
ception of karma was still novel enough to be understood in a somewhat 
primitive way. The interpretation was this: a ratified karma maKc f Wls 
postulated which penetrates the soul and destroys its natural qualities or 
infuses new qualities alien to its nature. In order to become free from 
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this infection by farm a, in order to shake off the wretched chain of 
reincarnation* in order to he redeemed from all that Is material, the soul 
must put forth ethical activity, and by means of the merit thus attained 
prevent the entrance of the prisons or destroy them if they have already 
entered. This theory of ethics, with its general rules for the laity and more 
detailed rules for the monks (like Buddhism, Jainism is first and fore- 
most a monastic system), cannot be described in greater detail here. 
Like all other forms of Indian ethics h contains not only the general moral 
commandments Common to nil higher view* of the world, but also instruc- 
tions on introspection and an extremely ascetic attitude toward property 
and sensuous enjoyment. In contrast to Buddhism, it awards high merit to 
bodily asceticism on the pan of those that seek salvation. Indeed, deliberate 
starvation of the body is regarded as especially meritorious. When the pious 
Jaini* has done his utmost to free his soul from the poison of karma he 
doe* not need to lie reborn, but, ns Von Giosenapp puts it, exists 

to all eternity in the highest nan of the sacred region Iftfutptagbhiira, neither 
light nor heavy, without viahle form, without a body and therefore permeable, 
but with a spatial (immaterial) extension of two thirds of what he had in his 
last existence. 

He is a ' redeemed ’ one (fidjha), possessing infinite knowledge, infinite 
intuition, infinite power, and infinite bliss. 

A religion such as Jainism, which, like Buddhism, teaches a self-redemption 
by the nun who treads the appointed path, cannot logically have any cultus — 
r>., any outward form of worship. The only possible cultus would be a kind 
of memorial service in honour of the teacher of the way of salvation. This 
was the case in the oldest Buddhism, when honour wa* paid to the remains 
of Buddha, and this must have been the ease also in the oldest form of 
Jainism. Gradually, however, images of Jaina and of his thrcc-and-twenty 
predecessors were erected and worshipped, and there were further added 
twenty-four 4 ford-finders * (TlrthaipkAras) as attendant deities, although, 
according to the doctrines of the sect, the gods arc merely highly placed 
beings within the Samsfira. Thus Jainism, which in ancient time* and in the 
Middle Ages was widely distributed not only in its native North-east and in 
its citadel GujerSt (in the North-west), but also in Central and Southern 
India, has been compelled to give way since the eighth century oc. to Hindu- 
ism, to which it had made tco great concessions. It i* or.Iy in modern time* 
that Jainism, taking advantage of the general national movement of which 
we shall speak later, ha* again begun to spread propaganda, and to emphasize 
iw antiquity and its completeness. This forward movement has been greatly 
facilitated by the enormous wealth of many of its adherents. 

Before we turn to the study of Hinduism, something further must be said 
about the idea of deity in the religious thought of ancient India. After the 
ancient pantheon of the Rgveda had faded away no complete substitute 
appeared in rhe sacrificial texts. There were many divine beings, but the place 
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of living personalities to whom a personal relation was possible was taken 
by the mechanical service of sacrifice, with its semi-natural and semi-magical 
rites. The rise of the theory of t^artna drove the idea of a personal deity still 
farther into the background. If a mans moral deeds automatically determine 
the fate of his soul in the next life, if his external and inner fate is thus self- 
determined, there is no room for that cry for help addressed by weak man to 
superior powers which gives such strong support to the faith in a deity. And 
the worship of a god was further weakened by the vision of Brahma as taught 
in the oldest Upanifads. To the impersonal Absolute, of which man is himself 
a part, there can be no such relation as that implied in personal worship. 

There were also, of course, hints of a higher faith :n a deity. Not only 
is there a tendency to personify the All-Atman, but a mystical union with the 
Absolute, which, although it had no rational basis, came over the meditating 
soul like a sudden illumination, was regarded as a divine favour. It was 
natural to seek after an infinitely exalted Some One who could grant such 
a favour. We see here the first beginning of a new type of religious faith, 
which will occupy us later. 

Bnth ancient Buddhism and ancient Jainism sternly denied the existence 
of a God. They did not deny the existence of numerous higher beings who 
inhabited die various grades of the celestial regions. These were worshipped 
in Yoga, and comprised many new names, as well as uitne old ones, such as 
India. But they did deny the existence of an absolute deity who can help 
men to cbtaiu salvation or even grain it to him, arid who hovers over the 
universe which he has made according to his good pleasure. By 4 god f these 
religious sects mean unredeemed beings who, by virtue of their high merits 
inhabit wondrous worlds, but who require a new, final reincarnation before 
they can be absorbed into the Absolute. J ; cr the scries of reincarnations can 
only he closed from the human side. 

Thus, although the lofty teachings of the Upanfadr and of the various 
Indian sects place the divine on a lower level, it would be a mistake to think 
that the old gods were forgotten. They still lived in the minds of the populace, 
to whom the high knowledge of the Upanisads was inaccessible. In a similar 
manner the lay adherents of the numerous monastic religions (Buddhism, 
Jainism, etc.) did not accept the extreme conclusions of the otTvcial teaching. 
That faith in the ancient gods still survived is proved by the oldest Upaniszds 
themselves in certain ceremonial and mythical passages and by the manuals of 
domestic ritual (the Grhya-sutras) and of law, including religious and social 
duucs (the DharttuMutras). There we find all the ancient names and 
ideas. Varuoa, who punishes lying, Yama, who dwells in man's hcarr and 
judges him, and all the other ancient deities, as well as new ones who must 
be appeased by the performance of religious and stxial duties by all who 
desire welfare here and hereafter. The conception of salvation is familiar 
to the populace also, although the search for the highest is now relegated to 
the end of one's days, when all parental duties base been fulfilled. But wha: 
did the plain man mean by “ entrance into Brahma "? He clung to the pros- 
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pcct of heaven or a favourable reincarnation, and the priest could advise him 
how to attain these, without being false to his own higher insight, because his 
wide priestly experience enabled him to make allowances (or all grades of at- 
tainment. If sve may take all this as meaning that lur each man only those gods 

, — j , and that goal arc real which 

| he can understand, then we 
. have he ic the basis on which 

> j/TjXSJr m ^ *hc great philosopher and 



^ • . * 
practical theologian Sam- 
kara ( c . Soo a.d.) was able 
without opposition to con- 
oin an illuiionistic monism 
of the most pronounced typ: 
with a living religion. This 
liberalism proved to be a 
murce of strength to Indian 
religion, for it enabled it to 
unite the most diverse stages 
of civilization into one real 
whole, although of course to 
our ideas it was far (tom 
bemg uniform or consistent. 
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Fmm zimme r, " Kmufem w Vo^.i " — but includes practically all 

other shades of Indian re- 
ligion from the firs centuries ».c. down to the present day. As it is im- 
possible in this short sketch to give even a faun idea of all these varieties of 
belief, we shall content ourselves wills a study of the main aspects of two great 
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deities which have occupied the chief places in Indian religion since the firsi 
ccni lines ol our era. These two deities also typify the two qualities which 
characterize the Indian mind as the product oi Aryan and non-Aryan 
(chiefly Dra vidian) components. The god Vismi (Fig. 53) embodies the 
softness and gentleness of the Indian national character, typifying kindness 



Fie. 53. Siva dancing 
Fron Mia . " ItJtxkt Hs>’H “ 



and love toward all creatures, as well as a love toward God, which is akin 
to the erotic impulse and can actually take the erotic form. Siva, on the other 
hand, is the embodiment ol the dark, savage element. He is the great ascetic, 
who, adorned with his dread badges (a chain of skulls), meditates in the 
icy solitudes of the Himalayas or dances wild cosmic dances (Fig. 54). 
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Irritable and dreadful, like the human ascetic, he is a powerful ally, but also a 
terrible enemy thirling for blood. This bloodthircy side of his nature is 
tpcctally embodied in his spouse, of whom we shall s|«k later. Next tn these 
two great deities come numerous others who are worshipped by the people — 
the wise god Giuicsu. with the trunk of an elephant (Fig. 55), K.ibera, who 
guards the measures, Skandha, the god of war, etc. 




F10. 55. CaxpIa wmt thh Eiwiiant Hfad, Cod or 
THE A*T OF WlhlNC AXD REMOVED OF OftSTACLUS 



This atmosphere, so different from that of former tlays, which surrounds 
Vi$nu and §iva, finds further expression in the outward forms of the worship 

K id to them; whereas neither lemple nor image was known in Vedic times, 
h now become prominent (Fig. 56). The suggestion that this change in 
the coitus is to be asenbed to non-Aryan, Dravidian influences finds some 
support in the fact that down to the present day the celebrants in the temples 
arc despised, while the teaching Brahmans are held in as high respect as ever. 

The conception of Visn u has gathered various txher deities around it. 
Local deities, deified heroes, beings of animal shape, and even Buddha have 
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all been brought by the Brahmans into the ume circle as Vijnu and declared 
to be incarnations of that deity (avaldiat. literally ‘ docents ’). One especially 
important avatira mua be discussed first here. It is a fusion of Vasudeva, the 
deity of a western tribe, with Kftw, the deified chieftain of a pastoral tribe. 
This aualara is iinpnrtani because it is here that we meet with the first men- 
tion of bhakfi, the love of God, which plays such a large part in the history 
of Indian religion The first literary attestation of bba{ti is in an episode from 
the epic poem Mahabh&rala. This was originally a heroic lay, but in the firs 
centuries of our era it became a storehouse of knowledge of all kinds. The 
episode in question is related in BkagaoadgUd — The Lay o / the Saint - 




Fia 56. Timplk or VirniAt. Visnu 

' Vifihil • o tf* KatutrjR (era cl die Bunt ' Vi|uu.' T>« irrii|ik- a In itr &uih Indian 
<*>• ot ,1 4wr<i)nd 1a 1*65. 

From " Hd m/s Rwa “ 

and recounts the conversation between Arjuna, an outstanding warrior, and 
his cousin and charioteer Kuna, who in the course of time turns out to be 
the incarnation of the Universal God. In its seven hundred verses the poem 
deals with philosophical, religious, and ethical subjects, and by its popular 
style, its tolerant spirit, and its warm tone won all Indian hearts to such an 
extent that from the time it appeared (previous to our Christian era) down 
to the present day it has been one of the best-known books of India, and 
has even been called the Bible of the followers of Viaju. Of its philosophy 
we can say here only that it unites the dualism of Sarpkhya with the supreme 
unity of Brahma. The important fact lor us here is that while the. path wi 
Ui'owledge to salvation is recognized as possible and legitimate, it is dc- 
da cd to be more difficult than the path via believing devotiou to God, The 
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latter is open and accessible to all, and leads unfailingly tn salvation. Here 
i* an extract: 

Greater labour awaits those who dcmc in rheir thoughts to die Unknowable. 
tut the goal that is unknowable is difficult to reach by incarnate beings. But 
those who refer all works to Me. who consecrate themselves to Me, and serve 
Me in their lieai t with a devotion that they bestow on nothing else, those whoa: 
thoughts arc dedicated to Me. I immediately save from the sea of this world's 
life that leads to death. Only incline thine heart to Me, set thy mind on Mr., 
and thou shalt dwell with .Vie hcicaftcr. Of that there :s no doubt.* 

This deity, absolute devotion to whom is the true way of salvation, is so 
completely absolute and alone that all worship offered to other gods is in 
effect addressed to him and acknowledged tv him. This appeal to every 
pious heart of every confession, even to those who tread the independent 
paths of philosophy or of Yoga, was nerhaps i mended to attract new- ad- 
herents. but it is also the first appearance of that toPrant spirit which recog- 
nizes all possible varieties of piety. 

Tlie Universal God of the Bfiagavail-gita deman. for himself no pre 
scribed form of worship. All the commandments of morclity, both those 
that are ethical, enjoining gentleness, patience, love toward all creatures, and 
those that arc social, determined by birth «in a definite cast t' i'ong with faith, 
trus and love toward the divine — these. arc the requirements whose fulfil- 
ment brings salvation. But the sensuous element in the new faith is be- 
trayed in the impressive apparition, with inany mouths and arms and with 
the insignia of Visnu (club, coronet, discui and Ictus flowerj, which Arjuna 
may see, thanks to the grace of the god, who is v ojfrft to the ordinary 
eye only in the form of his human clurictccrTTUfTTKophany, which occu- 
pies the middle (kin of the pcew, is clearly meant to be its culminating 
point. It brings before the eye of the worshipper the surpassing greatness of 
the Universal God, whereas the meltable majesty of Ilraiuna is much more 
difficult to understand. To love and worship this god, to do all things for 
his sake as a matter of duty and with no thought of reward, to cast all 
consequences on the Universal Gad anti leave them with him — this is a 
living, attractive conception such as earlier ages never knew. It has been 
suggested that these exhalations to the love of God are due to non- Aryan, 
Dravidtan influences. Some have even ascribed the growth of hhakti to 
influences from Western Asia, especially as the Buddhism of Nonh-wex* 
India at the time when Christ was born also shows strong traces of bhahi. 
Bui there is no dear proof of such influence, and it must always be re- 
membered that complete consecration to the Universal Soul, who is de- 
clared in the Vpanisads to be more worthy of love than son or wife, must 
have been at least one of the sources of bhatyt. not to speak of the innate 
longing of the human heart to consecrate itself to something higher than 
itself, even if that something is unknown. 

• XU. J-H. 
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A full account of the life-history of K|$na belongs to a later period. An 
appendix to the great epic the Hiuiuruui (c. fourth century a at.) tells how 
in the city of Mathuri, which was always a centre of Vi»nu-worship. the 
wicked King Karma is informed by a seer that he is threatened with death 
at the hand? of a son of his aunt DevakT. Thereupon, at live command of 
Karpsa. all live children of Dcvakl are put to death. (This has no bearing 
"'x.-.-er on the massacre of thr children of Bethlehem. because the breed 
outline of thr. legend are found ir. Indian literature as far back as the 
second xntury »x.) Young Krsi.ia, however, is saved by his father, who 
exchanges- him with a shepherd’s daughter of the same age. The girl is 
kdivi by Kirpsa, but Kroui grows up among the shepherds, who look upon 
hs/n as one cf themselves- Even as a child Kpspa performs astounding feats, 
plAys pranks and has many adventures with demons and serpents, even 
with Indra. is pan of his life is especially popular with all classes of 
the people. Fr ips the favourite passages of rise narrative arc tlmse summed 
up by Winter *. in these words: 

In the lx I autumn nights his heart rejoices as he watches the young 
shepherd c> ing in the moonlight. They of course arc all in love with 

the daring yot They sing of his denis, ana playfully imitate his ways, his 

sports, his brig lance, his gait, his dancing, and his songs. 

This is the (list . trance of that antic feature which is so prominent in 
the Vishnavite f. hat ardent love toward the god, the Visou-M<ifr,f/. 
that fills the soul ■: worshipper. It is the counterpart of the sensuous 
love for the brave > a that fills the hearts of die shepherdesses. This erotic 
element can of courv assume various guises. Symbolically it is a parable of 
true religious feding, and a ml psychical r\|iairiice, hut it sometimes com- 
pletely replaces the religious faith by sexual lecling, and the history of Vi*u- 
worship provides many examples of this. 

This relation of Krwato the shepherdesses exemplifies a feature of Indian 
religion of which we shall hear more when we come to speak of Siva — 
viz., the great place occupi d by female deity. In Vishnuism this cannot be 
said to be prominent Whue it decs appear it centres round the name 
Ridlu. At fust merely th. MU among the shepherdesses (B/idgavala- 
PurUrta. c. aai.groo), Ridh. award becomes the etanal spou* of Krsna, 
and lives with him in the i world high above all the heavens. The some- 
what dubious sect founded VillabhSciirva (1479-1531) holds out as the 
highest hope of the faithful prospect of sharing in the sensual delights 

of this divine pair, bus excr <<a of this kind have always been rare in 

Vishnuism. As a matter of fa. e erotic element, so far as it was not meant 
merely to tickle the cars of th. white (and here we must keep :n mind 
the very great difference betwo - Indian and European attitude toward 
this subject), has done much t> in sc warmth and intaisity into genuine 
religious feeling. 
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An example nf this is provided by the tthdgavata-Purana. The name 
* Bhagavata r denotes the sect that worshipped Kr $na under the title of 
Bhagavun, " die Saints The same word occurs in the name Bhagamd-gUd, 
The l~ay \Giti | of the Saint . In this great work, which seems to have origi 
nated about aj>. </xj in Southern India among an ascetic group belonging 
to the lihagavata sect, intense love toward the god is combined with an un- 
deniable crceic suain. Contemplation of the boundless devotion of the^Hep 
hcrdcsscs toward the beloved youth is supposed to rekindle passion* c love 
in the heart of the worshipper of Krstja. Here, therefore, love ior the 
divine finds vent in a manner that closely resembles outbursts-oi sexual 
passion. Ax Farquhar puts it: 

Bhtihji in this work is A surging emotion which chokes ihe sjicech. m.ikcs vhr 
tears flow anil the hair thrill | this expression recurs frequently ii crcxic portjy | 
with pleasurable excitement, and often leads to hysterical laugh ig and weeping 
by turns, to sudden fainting fits and to long trances of unco ciouxness. This 
excitation is produced by gazing at the images of Krsna, s- mg his ptaises, 
keeping comnany with his devotees, hearing them tell th ghty deeds of 
Krsna and talking with them ahout his glory and his love 

The way for the introduction of these features of thi/jf h&gauata-Pur&na 
was prepared by religious poet* in Southern India frun At seventh to die 
ninth centuries. Under the name of 44 Alvars ” these met* r>/upy an honoured 
place in the religious history of India. Going from rirr^r/c to temple, they 
sang hymns declaring their ardent love to the great/d*>/*/. In their ecstasy 
they even crossed the strictly guarded barriers of cas.% and earned their 
message to those who had none. This brexh nf c#ic caste restrictions has 
been witnessed again and again in India in times of gTeat religious zeal. 
In the oldest U pint fads we read of a Brahman teacher who took as a dis- 
ciple a youth who declared that he did not know who his father wax, be- 
cause this love of truth qualified him to be a genuine Brahman. Buddha re- 
ceived into his order every morally clean nun. whatever his descent, if only 
his heart was set on salvation. In the didactic par* ions of the great epic it 
is said again and again that it is not lineage, b»* n moral life that makes a 
Brahman, and the Bhagavad-gitd also places 'ittlc stress on differences of 
caxte. This attitude has continued to be a ch^acxcristjc feature of the best 
type of Vishnuism from that time clown to V modern champion of free- 
dom, Mahatma Gandhi, who is waging wj y<ainst the orthodox opinion 
of his country for the amelioration of the li jpf the many millions of 4 un- 
touchables/ Ihere is, of course, a different .etween Gandhi’s efforts and 
the purely religious movements of which have been speaking. Gandhi 
is aiming at the complete abolition of th< Tiers of caste. He is, in fact, a 
social reformer. These ancient movcmc~ however, were not directed at 
social reform. It was only in connexion w th the religious goal that they 
recognized no differences of caste. Giste vas not disregarded in daily life. 
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but only for the vision of Brahma, lor Nirvana, for union with Kuna. There 
is, loo, another respect in which the Alvars recall the limes of the Upanisads. 
of Buddha and of the didacric epic — one of the twelve honoured AjvJrs 
was a woman. 

Among the adherents of the enthusiastic A|vars were men who not only 
collected their hymns and made them a regular part of their worship, but 
also did much by their learned labours to strengthen the intellectual side of 
the movement. The Southern Indian town of Sriiangam became a kind of 
intellectual centre, and the president <>! the temple there was one of the 
great men of India — via., RimJnuja (born in :tn6). In him were combined 
profound religious experience and a strong desire to provide for that experi- 
ence a philosophical basis. This desire was greatly strengthened by the fact 
that from another direction a great man had outlined an attractive view 
of ihc world which threatened the existence of the bhafy religion. 

In the first centuries of the Christian era the various philosophical schools 
had summed up their doctrines in collections of aphorisms, or star as. as they 
were called. The doarines of the UpanifaJs had been condensed and sum- 
marized by Bfldaruyana in the Brakma-iutrai, or Veddnia-sblras. (‘ Vedanta ' 
means " End of the Veda,” because the Upaniftdt formed the end nf the 
Veda.) The brevity of these suiroi, which were meant to be committed to 
memory, necessitated explanatory oral commentaries. By and by these were 
written down, and the oldest oimmentary on the Brahma-sutras that has 
come down to us it that ni Sarpkara (e.asi.tko). 'Ihc standpoint taken by 
Samkara in this masterly work is that of ‘ illusionist monism.’ The idea 
that the world and the deity who treated it have a separate existence is only 
relatively true — in reality it is an illusion (m«yd); Brahma alone is 
absolutely real, eternal, immutable, and one. This Vedanta dextrine, which 
is called aduaita (' non-duality * ) , because of the grandeur of its conception 
and the personal influence of Satnkara found widespread acceptance, and 
became a strong rival to the more emotional Vishnuism, especially as the 
inclusion of the living ged (ihara) in the sphere of tlse truth of illusion 
was calculated to undermine the foundations of the bha!(ti of the followers 
of Viuiu. 

To meet this danger Ramanuja resolved to write a commentary on the 
Brahma lutras from his own point of view. He was able to utilize for this 
work previous writings, which have not come down to us. The obscurity and 
brevity of the Brahraasutras of course opened the door for varying inter- 
pretations, and, besides, Saipkara’s illusionist monism had not been read 
into the siitras without some violence. But it was not only hostility to 
Saipkara’s point of view that urged Ramanuja to teach a Vedanta of his own. 
He also wished to bring b^-k Vishnuism, which had gathered many dcxtrincs 
that were heterodox — ix„ that deviated from the Vedic uaditiun — into 
closer touch with the venerated U parti tads and the highly esteemed 
Brahma suit as. 
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Ramanuja also taught a form of monism, a unity, but this unity was quali- 
fied hence its technical name, “ qualified non-dualism.” Material things, 
individual souli, and the Supreme Soul — i\r. # God — arc three eternal 
principles, whose unity lies in the fact that things and souls constitute the 
body of God. They arc his attributes or modi. Gxxl is free from all defects. 
He ts the material and efficient cause of all. creates, upholds, and destroys 
the world, and is the goal fce all souls, for the afflicted, for the seeker after 
truth, and for the enlightened. He manifests himself in manifold forms. A* 
supreme Vasudeva, or Niriyana (thc«e arc special names of Vi>nu), he 
dwells in a celestial city in great glory, with all the attributes ascribed to him 
in the Visnu mythology. In his self-transmutation be manifests himself in 
thr various avatiras (‘ descents *), such as fish, tortoise, etc. As inward guide 
he dwells in the human heart, and is the constant companion of the soul in 
its journeys from birth to birth on earth, in heaven, and in hell. As incorporeal 
spirit he lives in the images of himself made by his worshippers out of any 
material whatever. 

In the relation of man to God bhahti plays the chief part, but there is far 
less excttcment in it than in chat type of it cultivated by the Alvjrs. Purity 
of food, chastity, pciformancc of the ceremonial rites, virtue, and confi- 
dence — these constitute the bfiutyi discipline, but essential, coos is the study 
of the Veda, of the Vedanta philosophy as taught by Ramanuja, and of the 
theory uf ritual as bid down in the Kxrnuj-Mtmatjira. These requirements 
arc interesting because they indicate Ramanuja's return to orthodoxy; ic is 
also noteworthy that only the three upper castes arc qualified to practise this 
bbo{ti. But five full strictness of orthodox Brahmanism, which excludes the 
caste of the Sudras from the higher religion, Ramanuja neither could nor 
would adopt. For the Sudras too there stands open a direct way to the divine, 
consisting in pious dcvc*ion, reflection on one's own helplessness and personal 
prayer As a substitute for the sactcd cord over the left shoulder, which only 
the three upper castes were privileged to wear, lie gave the Sadias aud the 
Castries* adherents of his see: a special cord of purity, and also permitted 
them under certain conditions to visit the temples. 

By and by, in the South of India, where the adherents of Ramanuja arc 
chiefly to be found, two schools arose holding different views as to the help 
which God gives to man on the way to salvation. According to one view, 
the initiative rests with man. He must first bestir himself before he can 
receive divine aid — just as a young ape must cling to its mother before she 
can carry it with her. The other schexJ held that passive willingness is 
sufficient to win the divine assistance — just as a young kitten remains quite 
inactive while its mother carries it about. 

The bha\ti as taught by Ramanuja was a meditative adoration rather than 
a spontaneous love for the divine, and it therefore exhibited greater sobriety 
than the type cultivated by the Alvars. But a few centuries later there arose 
in Bengal a new movement, once more giving the central place in religious 
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life io an extreme erotic passion, which found vent in *>ngs of praise to 
Hari, os Vi«>u was locally called. By meant of a coitus consisting of dance 
and song. Caitanya (1.185-1553) succeeded in bringing a large section of the 
people under his influence, although he did not welt to organize the sect 
or provide the new dextrine with a literature. That was done by his disciples 
and uiar.Mtrs, who were bckl in high respect .is spiritual teachers (gurus). 
The personal influence of Caitanya was to great that even in early tnanliood 
lie was regarded as an incarnation of Kona. Of course, this is not an isolated 
case. Down to quite recent times men have been similarly deified in their 
lifetime. The temples of the sect contain images ol Caitanya and the early 
gurus side by side with those of Kr«u and R,ldhJ. 

This exceptionally high respect for spiritual teachers is a pronounced fea- 
ture in one other Vijnu sea, that founded by V'ailabha (1479-1531). The 
great regard entertained for such teachers has of course, been all along a 
characteristic feature in India, but nowhere has the authority of the gurus 
led to such abuses as have appeared among this sea in the course of the 
centuries. The gurus of this religious body have to be descendants of 
the seven grandsons of the founder, and they alone m 3 y own the temples, 
which every member of the sect must attend. The gums arc thus in a 
posirion to exert a financial and moral picture that has resulted in the 
many scandalous abuses, such as those revealed in the law-courts of Bombay 
in i$ 6 i. These unpleasant incidents (which fortunately are confined within 
comparatively small limits) are mentioned here only in order to show 
the tremendous contrasts that are met with in the religious history of 
India and to illustrate the danger of judging it as a whole from a partial 
knowledge. 

The attempt that has been made in these pages to indicate the main fea- 
tures of Vishnuism without giving anything like a systematic and complete 
account of all the seas requires to be supplemented in one respect. This is a 
matter of fundamental importance for the whole Indian attitude toward 
religion. I mean the tendency to combine separate divine beings and identify 
them with each other. Some would ascribe this to the power of the Indian 
imagination, which has been likened to luxuriant tropical vegetation, where 
innumerable growths are so intertwined that it is frequently impossible to 
disentangle them. Others are inclined to credit even the plain, unsophisti- 
cated Indian peasant with a profound consciousness of the ultimate unity of 
the divine. Perhaps there is something to be said for boch of these explana- 
tions, but there is a third factor which has also had a large share in bringing 
about the result. I mean the deliberate exploitation of this tendency by power, 
ful personalities. By means of such identifications the* men have managed to 
bring under the recognized forms .J religion conceptions of God altogether 
alien to Indian drought and utterly irreconcilable with it. 

Vishnuism affords many examples of this tendency to identification. We 
shall leave out of account here cases like that of Nirayaija and Vijiiu, or 
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VSsudeva and Ki*na, where the amalgamation has amounted to complete 
coalescence. We shall mention only those cases where the combination is 
still felt as such, and is deliberately retained. 

We take first the theoiy of the four impersonations or vyuhat of Vijiyu. 
They h-ive been recognized fr<im the first centuries of the Christian eta, and 
appear in the most modern speculations of the various sect*. The names of 
these vyithat are Vasudevn, Satpkargina, Pradyumna, Aniruddha. From the 
personal point of view VJsudeva is identified with Krsna, Saipkarsaqa is 
regarded as his elder brother (under the name of Bakiriima he also plays a 
prominent pan in the history of the pastoral life of the youthful Kfjna). 
Pradyumna is Kfjna’s son, and Aniruddha is his grandson. These four are 
interpreted either philosophically, as incarnations of principles in the evolu- 
tionary scries of the Saipkhya system, or theologically, as impersonations of 
the divine power in its creative or ethical manifestations. Besides these four 
divine vy&has there are female deities, as well as other sub-impersonations. 
In this sense the vyuhm play a part in authoritative works of Vishnuism and 
in many of the sects (e.g., in that of Ramanuja), although, of course, the 
qualities and characters assigned to them vary in keeping with the special 
opinions of each sect (e.g., in that of Caitanya). 

It is net quite clear whether these vyUhat have been evolved from human 
beings or local deities, but there is no doubt m ihc case of the avoixas or 
“descents'’ of Vi$qu. In numlicr the* vary between six and twenty-three; 
m form they arc animal or a mixture of human and divine- The animal 
forms, some of which go hock to myths from the Brihmanas period, are 
really no mote objects of religious veneration than are the founders of hetero- 
dox religious — Buddha and che oldest Tirthumkara of the |ainists — who 
have been included in the number of the ovatirai with an evident purpose, 
hut without practical result. On the other hand, worship it paid to the 
avatdra as a man-lion who has become an object of worship of one sea. It is 
unnecessary :o enlarge here on Kr$Qa as an avatdra, because we have already 
pointed out the central position which he holds in Vishnuism, hut we must 
say something about Rama, the hero ol the epic called RdmOyana. This epic, 
which dates from pre-Christian days, has been translated into several modern 
Indian languages, and has exercised a great moral influence on large sections 
of the Indian people. Rama, the pure youth, has been unjustly banished from 
his father's kingdom, and lives in the woods with his beautiful and sari 
tuous wife, Sitl. Sita is abducted hy a demon and carried to Ceylon. With 
the help of an army of apes Kama brings her back, and, after her virtue 
has been established by the ocdeal of fire, finally ascends with her the 
throne of his fathers. This tale of heroic deeds, adventures, and conjugal 
fidelity has always been .1 favourite in India, and this royal pair. Rama and 
Siti, illustrate the virtues of purity and faithfulness, just as Krsna and Radha 
Stand for erotic passion. The actual deification of Rama belongs to a later 
period. 
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In view of the limitations of our spate we mua lie content to recapitulate 
very briefly the features of Vishnuism to which we have already icfcrred. 
Its leading feature is love to God, with a tendency now toward pious devotion 
and now toward erotic passion. Thai there is here a great deal of intensive 
religious experience cannot be doubted. The erotic strain, apart from some 
undeniable excrescences, cannot be judged from tin* ordinary European 

E at of view. Even missionaries who are intimately acquainted with Indian 
corroborate this statement. The outward worship ol Vishnuism differs 
from that of Shivaism by the absence of living sacrifices. Socially, it has 
always tended toward mitigating the harshness of caste; in modern times, 
indeed, it has come very near to the entire abolition ol caste differences. Its 
liberal tendency is further shown by its use of the vernacular languages side 
by side with Sanskrit, which now occupies a position comparable with that 
of Latin in Europe during the. Middle Ages. Philosophically, all the more 
important sects of Vishnuism since the time of Ramanuja have restated their 
attitude toward the hostile monism of Sarpkara. New commentaries on the 
Brahma-sutia> have been composed, and these have emphasized the relation 
of God to individual souls and to the material world as the chief differences 
between the various Vijtyu sects. 

We now turn from Vishnuism to Shivaism, the second prominent religious 
manifestation of Hinduism. Its basis in the Veda is the figure of Rudra, 
already mentioned, Rudra being the incarnation in divine form of the 
dread powers of nature. In some of the Upanifadt an epithet is applied 
to Rudra which gradually became the most popular name of the god — mm. 
The word siva, which is an adjective and means “gracious," afterward 
became the name of the god. It was perhaps selected as a captnio bene vo- 
lenti* of the dreaded deity, but the choice of the name also indicates that this 
dread deity can, if proper means be used, be appeased, and can then be as 

t acious toward those who worship him as he is full of dread to cchers. 

va has many other appellations. The epic Mthabharaii. where he is 
often spoken of at great length, mentions quite a large number of names. 
Some indicate his outstanding position: Isa =" Ruler"; Mahadeva — 
" the Great God Dcvadcva — " God of Gods.’ Others arc descripeivc 
of his attributes: Trisulin — “ the Tridrnt-bearci Tryaltp - “ the Three- 
eyed One." Some include the name of his wife: UmSpati = “ Husband 
of Uma." 

The name ‘ Uma ’ means " Mother.” and the wife of Siva is thus the 
mother-goddess. Like her husband, she has two sides to her nature. She is 
fierce and terrible to her foes (hence the epithet Jwpa) and kind and good 
toward those who worship her. Down to modem days she has been a very 
prominent figure in the religious life of the Hindus; indeed, as we shall sec, 
she has frequently eclipsed her husband. Another of her names, Farvati, 
“ Daughter of the Mountain," indicates that she loves the mountains, es- 
pecially the Himalayas, whose daughter she is supposed to be (sec Fig. 57). 
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Fic. 57. Siva and PaBVaTI 
Copied (rosi aa anciett ii«ca 
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But Siva himself is frequently mentioned in connexion with mountains, 
and thi* reflect* one of his natural characteristics. The world of rocks and 
glaciers on the top of the highest mountains of the world, in it s wildness and 
inaccessibility, its majesty and its virgin snow, is a fit symbol of the savage 
god, who is variously pictured in the religious imagination as a gloomy 
ascetic, as a grxl who is fond of cosmic dances, or as a playful lover of his 
dread consort. Since olden times the bull has been sacred to him — the hull 
which unites in himself strength, rage, and reproductive power. There is no 




Fig. 58. Nandi \* or TaNJoxB 
From Cohn. • Mtuke PLvhk ~ 



temple of Siva in front of which or within which the stone image of Nandin, 
the sacred bull, cannot lie seen (Fig- 58), and to this day the sacred 
bulls of Siva walk unmolested ass honoured citizens through the streets 
of Benares. 

Reproductive power, as symbolized in his sacred animal, is an essential 
characteristic of Siva. He is regarded as the supreme creator of all that is. 
The symbol of this power Is the male member (lingam), which figures in 
every temple of Siva, along with the female organ of sex (year). These, 
however, arc represented in such a manner that the unsophisticated observer 
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could noi recognize them. (See Fig. 59.) llic widespread use of this sym- 
bol — in one South Indian sect both men and women wear it on a cord 
round the neck — must therefore not be taken as meaning that the sexual 
element i» specially prominent in the worship. 




Fie. 59. LlNCAM* WORSHIP 
Minuturr from the icvcmetnch or eighteenth century 
From ton Ghstwipp. ” Er&hma uruf iW.VAu " 



It is generally supposed that some ideas current .among the lower classes 
and uncivilized peoples have entered into the conception of Siva and his 
consort. In view of the dose contact between the Aryan Indians and sub- 
jugated aborigines and other foreign elements this can hardly be doubted, 
but it cannot l»c said to have been as yet conclusively proved. It cannot be 
dcfinitdy said that even the lingam- worship, which was unknown to ancient 
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Brahmanism and even in ihe earlier portions of the Mahdbhdrata. was bor- 
rowed, because this method of symbolizing the divine creative energy was 
natural enough among the naive and far frc<n prudish Indians of the Middle 
Ages. In any caw, all that may have been borrowed from other sources has 
been to intermingled with what is old and indigenous in the variegated 
religion of Shivaism that we arc justified in speaking of it as a unified system. 
The worship of this god, great and terrible and yet kind, along with that 
of his consort, has lasted all through the centuries, down to the present day. 
It need hardly be said that various sects exist side by side with the ordinary 
cuitus, and we shall nosv look at some of the most important features of these. 

One early scci of Shivaism is called Pasuputa— ie.. “Worshippers of 
Pifupad ” (the lord of domestic animals), an ancient name of Siva. A Shi* 
vaite ascetic seems tu have played an important part in the history of this sect. 
He came ere long to be regarded us an incarnation of Siva, and was wor- 
shipped in the temples umler the name of Lakulifa or Nakulifa — r.e, " ihe 
Gcd with the Club.'' In contrast to the usual figure with numerous arms, this 
deity had only two arms and this has been regarded as a dear example of the 
deification of a man. An excellent description of the sea was given in the 
fourtecnih century by a clever South Indian, who wrote an account of 
the sixteen most important systems. Wc give from this Sanskrit text, the 
Sarwdarlan a-tamgraha. a few extracts, in which the sea describes its own 
strong points: 

In the ocher systems the end of suflenng (aimed at ) is merely the cessation of 
suffering, but in our sect one also attains to supreme divine glory. 

Here therefore wc have the thcistic system claiming to provide a better 
reward than ihe philosophical systems, which seek only ihe cessation of suf- 
fering, without any prospect of posiuve benefit. Again: 

In our doctrine God u completely independent, whereas in the otlsers. while 
lie is the source of all thai happens, he is dependent on the law ol Karina. 

Further: 

In our system the worshipper of God attains after death lo fellowship with 
God, and docs not require lo be reincarnated, whereas oilier doctrines promise a 
heaven which is not regarded as final. The ultimate hope held out by diem is an 
isolation of the soul which lacks ihe Miss ol nearness to Cm*), 

A special feature of the culms is the smearing of the body with ashes. 
Other means for pleasing the deiiy are laughter, singing, dancing, the iter- 
ance of a certain sound, which has to be imitated from the sacred bull, and 
many other ecstatic manifestations. All these orgiastic performances are evi- 
dently peculiar to the god himself, and are therefore specially pleasing lo 
him. Ac the same time, worshippers are recommended ncc to perform these 
ceremonies in the presence of unauthorized spectators, because their adverse 
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criticism might tempt weak members of the sect to desert the good path. 
These extravagance*, however, aic outdone by another sect, which empha- 
sizes the repellent and coarse aspect of Siva. Quaffing wine nut of human 
skulls, smearing the body with the ashes of cremated bodies, human sacri- 
fices with horrible accompaniments — these form part of the cultus of this 
degenerate group, who thus do homage to Siva as lihairava — />., "the 
Dreadful One”— and to his wife Candika — “ the Savage One” 

Representatives of another type of Shivaism can l>cit he taken together 
under the name of Soiva-Siddhanta (ix., the ** system that refers to Siva "). It 
has produced a considerable Sanskrit literature, which in turn has become the 
basis ol the icmarkablc South Indian literature of Saiva-Siddhimn in the 
Tamil language. 

On its theological and philosophical side the Saivn-Siddhantu treats of 
God, souls, and the fetters of the soul. In contrast to the doctrine that we 
luve just been discussing, the creative activity of God is limited by the law 
of fyma — ix. t by the effects nf men’s actions. (This represents the views 
of the purely philosophic systems.) The body of the deity is not like the 
human body, but consists of five eJements (mantra) y which arc regarded a* 
his powers. Souls arc eternal, and, when freed from their fetters, arc identi- 
fied with Siva. According to the nature of the fetters that hind them, the 
unredeemed souls are classified in groups varying in value. The fetters re- 
ferred to are three in number: dirt, which conceals the true nature of the 
soul, the moral fruit of the deed done, and matter. A fourth or additional 
fetter is the power of Siva as bid over the three, and this power (iafyi) con- 
stitutes die female element of the god. Sa^ti is, so to say, the intermediary link 
between deity and nil else. The cultus consists of dedientinn, the recitation of 
set forms, sacrificial burnt offerings, etc. Of interest also is the Yoga, which in 
this ease is associated with a mystical theory of the body, but we slull speak 
of it later in connexion with the Tantras. 

These same ideas arc also fully developed in the South Indian $aiva- 
Siddhant a. In this case, however, we have in addition a rich poetic literature, 
whose outstanding representative is the writer of hymns, Manikka-Vasaga 
(about ad. 500). Like the Vishnuitc Alvars (sec p. n6), Siva-worshippers 
have here celebrated in religious poetry an ectfatic love to God (§iva*bhal{ti). 
The images of (he god kindle within the singers the consciousness that to 
belong wholly to this one Supreme Being is the highest bliss. and the in- 
fluence of the images is reinforced by fellowship with other worshippers and 
ascetics, fur these also, like the images, arc manifestations of die great deity. 

The Saiva-Siddhanta has also developed a distinct form in North India. 
In the ninth and tenth centuries there arose in Kashmir a literature that 
proclaimed the identity of the soul with God, and made this belief its dis- 
tinctive tenet. This monistic tendency perhaps dates back to (Ik influence of 
die great monistic philosopher Sarpkaru, who is said to have visited Kashmir 
in the course of his extensive missionary journeys. 
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Wc now come to that sect of Siva-worshipjxrs. whose adherents wear, as 
has !>ccn said, a lingam (phallus) round their necks and arc therefore called 
Ungiyats. The sect originated in South India in the eleventh or twelfth 
century, probably to strengthen the Shivaitc pan of the population against 
rhe Jaimsu, who were very powerful at that time. The importance which the 
Lingayars attach to monasteries — there arc three principal ones, with other 
village monasteries dependent on them— is regarded as an imitation of the 
Jainist organization. A large part is played by the spiritual teachers, called 
gurus, and elaborate ritual honours are paid to them when they visit the 
homes of the people. Every Lingayat must have a guru, solemnly chosen by 
himself as soon as he attains manhood. Attendance at the temple is not 
required; the restriction* of caste are less severe; the dead are buried, not 
cremated. Child-marriage, which became general in India after the Moham- 
medan conquest, is on the whole disapproved by the Lmgayats, and widows 
are allowed to marry again. Many social reformers are fighting to-day on 
behalf of these causes, because large numbers of widowed girls frequently 
fill into prostitution as a result of the infamous manner in which they are 
treated by their families. 

We cannot here go into detail regarding the complicated theology of the 
sect. It closely resembles Ac qualified monism of Rim^nuja (see supra . pp. 
1 15-18). The thcophanies of the deity are determined by the ia\ti (see p. 124). 
A prominent feature is bhafrji, which in its highest form brings the soul to 
blissful union with Siva. These doctrines form the hasis of a special sectarian 
commentary on the Brahma-susras. The moral standpoint of the sect is lofty, 
and is entirely free from the objectionable features found among other 
worshippers nf Siva. 

We will conclude our study of Shivaism with a reference to a school of 
thought whose origin can be traced back to about aj>. fico, and which is of 
very great importance for modem India. Its name is * Tamraism/ derived 
from the word * Tanrra/ In its wider sense ' Tantra * means any literary pro- 
duction dealing with religion, philosophy, and natural science which is of 
later date than the Vedic literature. In its narrower acceptation it means 
writings which treat in a certain way of religion, ritual, conduct of life, 
medicine, magic, etc. The history of these Tantras, which go hack to the 
seventh century and enrne down to the nineteenth, has not yet been com- 
pletely studied, and we must therefore confine ourselves to a short account 
of the leading thoughts which arc more or less common to all the Tantras. 

One such common feature ts the idea of divine energy, which ;s 
represented under the image of a great mother-deity. In the Tantras this 
Mpi is the wife of Siva, some nf whose numerous names we have already 
mentioned. 

This conjugal relationship of the supreme divine powers appears in widely 
differing aspects. In one the sexual element is prominent, especially in that 
which goes by the name of “left-handed intercourse.” Perhaps this is an 
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attempt to counteract the ascetic leanings which have always been powerful 
in India to bring men's natural impulses into touch with the religious life 
and to find in daily life the divine meaning which asceticism thought could 
be reached only by turning away from norma) life. That these efforts arc 
not new is proved by a passage from the oldest Upunifnh, m which instruc- 
tions are given for indulgence in sexual intercourse to the accompaniment of 
religious formulas. Other concomitants to worship recommended by ilic 
Tantras, but strictly forbidden elsewhere, including intoxicating drink, meat, 
and fish, seem to confirm tlie opinion that an attitude of opposition was 
intended. 

The use of means and methods like these in connexion with religious cere- 
monies is of course fraught with danger, and excesses du occur. Hut even 
these do not justify j sweeping condemnation of the whole system. At a 
very eatly (icriod a monastic interpretation of the relation between $iva and 
Durga drove the sexual element into the background. According to this 
interpretation, the divine spouse in the supreme seme is the god himself. 
Incapable in his absoluteness of any activity, he is transformed in his spouse 
into an active power, and through her becomes the material cause of the 
world. Thus understood, the ideas of sex take on a profound cosmic and 
symbolic meaning. Further, their use in worship is reserved for tliose who 
have advanced far on the religious path. They are strictly forbidden to laymen 
and novices. When the conjugal relationship of god and goddess has thus 
been interpreted as a myaical union, with the goddess as the active factor, 
it is the goddess who occupies the whole of the foreground in the mind of 
the worshipper, the god becoming little more than a subject for higher medi- 
tation. As Tantraism is a practical religion, it is the goddess that is the actual 
erntte of its emotion and its life. 

Her presence awaken* those feelings of inward love (bha^tt) which we 
have alteady described. In her honour are sung hymns which rival the best 
productions of the kind. In the worship of Durga, as in that of VLsnu, all 
barriers of caste disappear. This is a result of the modernism of the sects 
when compared with the strictness that prevailed in ancient Brahmanism. 
For many centuries an ever-increasing multitude were excluded from Brah- 
manic worship and ritual because they did not belong to the three ancient 
privileged canes. These despised clavses the newer sects had to keep in view 
il they were to secure a membership sufficient to ensure their own existencc. 
A young man who wished to join in the worship of the goddess underwent 
a solemn obligation, called by the ancient Vedic name di\ia, although this 
had been open only to the upper castes. The spiritual teacher (guru) occu- 
pied a position as important as that of his ancient forerunners. Owing to the 
high respect enjoyed by the female sex in Tantraism, women were admitted 
to the ranks of the gurus. 

The candidate for initiation received from the guru the mantra, the sacred 
text or spell which consecrated him to the service of the goddess, juu as the 
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youthful brahman was consecrated by the gayatri, a verse from the Rgveda. 
But the mantras played a much larger part than this in the very elaborate 
worship of Durga. This is another proof that tlx: disciples of Tantraism were 
anxious to use modern methods to fill the ancient faith with new life. 

This belief in the power of the sacred word goes back to the times of the 
Rgueda, and |»st-Vcdic orthodoxy held the Veda tu be eternal. The connexion 
of the word with its meaning, and therefore the word itself, was also eternal; 
the Spoken word dies away. The utterance of the sound is in the Tantra 
system an image of the cosmic creation. The formation of language and the 
creation of the material world and of the human body, with its mystical 
ducts and centres, arc revelations parallel to those seen in the divine creative 
power. Ancient and continually recurrent in the history of the Indian mind 
is the parallelism between the macrocosm (the world) ami the microcosm 
(man) ; but new and peculiar to Tantraism is the addition of spoken sounds, 
although there are adumbrations of it in earlier times. The eternal sounds, 
meaning by that the fifty letters of the Sanskrit alphabet, arc co-ordinated 
with tire powers that inhere in the world and in nun. They are distributed 
over the mystical centres in the human frame. In the lowest of these rests 
the mother of the world, in the shape of a coiled snake (^undalml), waiting 
to be aroused in order that she may rise by means of a Yoga peculiar to 
Tantraism to the highest centre in the skull and be united with the Absolute. 
The sounds themselves, being correlated with the centres in the body, knd 
themselves to this, for they also arc direct manifestations of divine power. 

These remarks will perhaps give the reader some idea of the religious 
importance in Tantraism of the mantras, even of those which contain com- 
binations of sounds linguistically meaningless. A.s the mystical importance 
of the sounds arises from tlse connexion with the Yoga of the six centres 
of the body, sve must be careful not to reject as nonsensical even mannas 
which are linguistically unintelligible. It will be clear to anyone who is 
familiar with such matters that ideas of this kind open the dooc to practices 
that border on primitive magic. The Tantra system has by no means always 
kept dear from practices of that kind, hut here again wr must be careful no: 
to condemn the whole system as nonsense. 

Idol-worship in else temple, including the sacrifice of living victims, forms 
an important part of the worship of Durga. In answer to sceptical objections 
to idol-worship, modem adherents of Tantraism have pointed to the psycho- 
logical and mystical significance of the worship of images, and have success- 
fully met the attacks along the lines of the latest national and religious move- 
ments. (More will be said or these in the next .section.) A strong element of 
Tantraism has become manifest in the Indian Mahaydna-Buddhivm, and 
has spread far outside the borders of India. In India itself the chief strong- 
hold of Tantraism is Bengal. 

loAii.g back over what has been said about Visnu. biva, and salfti. it will 
be seen that we have been dealing chiefly with sects. To describe these sects, 
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with their special doctrines. seemed the best method nt bringing out the 
chief points. Bus it must noc be imagined due the dividing lines .ire rigorously 
drawn. Round the nucleus of actual adherents there is always a wide circle 
of less stria followers who, while they recognize the god of the sect as 
supreme and worship him in his temple, by no means deny the existence of 
other gods or profess intimate knowledge of the special theology of the sect 
with which they are thus loosely connected. And the farther we go from the 
centre toward the circumference of the circle, the fewer sectarian features do 
we find, until we reach a universal worship of Vi$nu, Siva, or Durga. These 
deities tower above all the ether members of the Indian pantheon merely 
as 'elect ’ deities, deities who are preferred to the others. These difficult 
distinctions arc not always recognizable to-day, and probably the commonest 
form of worship in the first centuries of the Christian era was noc regulated 
by these sectarian tics. Then followed a period when sectarian religion was 
more prevalent. In recent days the current is again flowing in a direction 
away from sectarianism. A rmxiern native of Bengal voices this attitude in 
these words: 

I fast on the holy day §ivHratri, because it is sacred to S;va, and 1 fast on 
EkMaji day (/>., on the eleventh day of each half month | because it is sacred 
ro Visrju. I plant l be bcUrcc because it Is dear to Siva, anti the rule! shrub 
because ViJOU loves it. The great mass of Hindus arc n« sectarians. The sects, 
it is true, scribble a great deal and nuke much din, but they arc only a small 
minority. 

Of course this statement it disputed by the sects, hut we do not profess to 
decide the question here. What interests us is merely the breadth of religious 
view which has always characterized the Indian ficoplc, although there has 
been a great deal of sectarian animosity. The idea that every form of worship 
has its justification is frequently expressed in even stronger terms, and each 
worshipper claims that all other cults when compared with his own, arc 
inferior approximations to the universal religious ideal. Besides the sects 
and apart from the great masses who arc more or less indifferent to all forms 
of religion, there is another movement, which follows the Vedk ritual as 
laid down in the Crhya*iurras (see mpra, p. toy). 

The adherents of this movement, who arc found mostly in the South and 
West of India, are usually called “ Smarm." from Smrti . meaning “ tradi- 
tion." All through the centuries they have possessed an abundant literature, 
and outstanding men are found in their ranks. The philosophy of Sarpkara 
suits their views particularly well, for it admits not only a strict monism 
which regards the absolute, sole Brahma as the only true reality and all 
plurality as merely apparent, but also a practical view of the world that has 
relative truth and enables them to perform the ancient traditional ritual. 
They have also adopted the worship of five gods of Hinduism: Vi$$u, Siva, 
Durga, Surya (the sun-god), and Gage» (god of wisdom and remove r of 
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obstacles). This worship seems to have become universal among the Smartas 
in the seventh or eighth centuries. It can be performed at home, and the gods 
can I* represented by symbols (stone*, metals, diagrams, earthenware ves- 
sel*). One ot these live gods is usually preferred to the other four. The 
philosophic theories of the Smartas are as free to individual preference as 
is the choice of a god, although Sarpkara’s doctrines arc accepted by the 
majority. 

A description of the outward forms of worship might suitably close our 
account of the religion of this period. But the entire public and private life 
of India is so pervaded by religion that there is hardly any aspect of daily 
life that is devoid of religious meaning or reference. Want of space forbids 
anything like a systematic account of this huge amount of material, and \vc 
can refer only to a few points that arc closely connected wiih what has already 
been said in this section. 

The image* of the gods in stone vary from the simplest symbols to the 
finest productions of the sculptor's an. For example, there are the earthen- 
ware vessels fur die domestic worship of (lie Smartas and the metamorphosed 
lingam that has already been mentioned (mpra, p. m). Moulds made of 
butter, wreaths of flowers, and red paint arc the simple adornments spent 
on the lingam, and the same forms of homage arc paid to the recumbent 
tfor.c bull in or in front of the temple, to the riding animal and symbol of 
Siva. The human figures of the gods immediately strike the European by 
their numerous arms. Many of the images have also several faces, looking 
in different direction*. Special attributes indicate the deity represented. The 
discus, the diadem, the dub, and the lotos flower arc the traditional badges 
of VisQU, the origin and meaning of each of which are explained in the 
written legends. Durga, in keeping wish her fierce character, usually carries 
a sword in her hand, or stands wiih her fool on some hostile demon whom 
she has overthrown. 

The worship paid to a god in his temple closely resembles the homage paid 
to an earthly prince. The image is bathed and anointed; ihe flies that hover 
round him are fanned away; food is presented to him; he is cheered with 
music and dancing, or he is borne through the city in a gay procession or 
conveyed to special summer quarters at die beginning of the hot season. 
Hymns are chanted in his honour, particularly among the Vishnuitc sects, 
who, like the Caitanga sect, have a kind of congregational worship. On 
special ibys of the year pilgrimages are made to certain temples, and ex- 
ceptional merit attaches to the exertions incident lo these journeys. In former 
days some of them lasted for months. Numherless places of pilgrimage arc 
scattered all over the Indian continent, from the summit of the Himalayas 
to the plains. The present writer ascended the Himalayas to a height of 
more than 1 vxn feet, and saw in a grotto there a lingam nude of ice, which 
had drawn numerous pilgrims in August to an exhausting Alpine climb. 
And down in the southern point of India there is a famous temple of Rama. 
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Another way of paying homage is to bathe at holy places, especially at the 
junction* of rivers (the Ganges and :he Jumna at Allahabad) or at the 
places where river* flow into the sea (the mouth of the Hugli, a tributary of 
the Ganges) or where the Ganges tines in the mountains (Hard\v5r), etc. 

Among the seers marks on the Ixxiy air frequently worn to indicate their 
particular allegiance. Lines on the forehead, vertical, horizontal, or curved, 
in white, yellow, or red paint, tell any informed fjerson the sect to which 
the worshipper belongs. But many zealots for their faith are not content with 
simple marks like these. They tattoo their breasts and arms with special 
symbols of their chosen deity. Among themselves the members of a sect have 
an even surer mark by which they can recognize each other — viz., the sacred 
text (mantra) which they received at their initiation from their guru or 
spiritual teacher. This mantra usually Consists of three words. The firs is the 
ancient sjered syllable Om; the third is the word for worship; and the second 
is the dative ease of the name by which the members of the sect call their 
god. In addition to this mantra there arc others, used in meditation or as a 
mystical expression uf their speculative opinions or religion or even for pur- 
poses which are more or less magical in their nature. 

nr 

The foreign influences which have affected the development of Indian 
religion have differed greatly both in kind and in degtee. Limitations of 
space compel us to confine our attention to two ot these, and we must omit 
all reference to other extremely important factors, such ax (among others) 
the lasting influence of primitive times and of the aboriginal inhabitants and 
the effect of Persian religion on the sun-worship in India. 

Of the twx) great religions which have affected India as a result of political 
events, Islam exerted far less influence — apart, of course, from conversions 
and secessions — than did Christianity. 

It was in the beginning of the fourteenth century that the Mohammedans 
gained a footing in the Deccan, and it was here, among the Vishnuite poets in 
the territory of the Mahrattas (Central and West India), that the effects of the 
Mohammedan hatred of idols were seen. Ntaidcv, a tailor by descent and 
by calling, composed hymns in the first half of the fifteenth century for the 
purpose of spreading religion among the Mahrattas and in the Punjab. These 
hymns extol the divine Omnipresence, and pour swn on the foolish idea 
that the ddtv dwells in his image of stone. Pilgrimages, ceremonial purifica- 
tions ascetic practices of all kinds, arc pronounced unnecessary; only sincere 
faith in Vasudeva's infinite greatness and goodness, purity of heart, and an 
upright walk arc declared to be the essentials of tcligion. Thoughts like these 
are frequently found in Hinduism, but there was a constant effort to recon- 
cile the call to inwardness with participation in the external forms of religion 
Namdev. on the other hand, rejected the entire cultus of Hinduism, and 
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thus introduced :m alien note that echoed the spirit of Islam. Another trace 
d Mohammedan influence is found in the ancient sect known as (ainists. 
The middie of the fifteenth century saw the rise of the separate sect of 
Lotikas, who rejected idol-worship as contrary to the oldest Jainist scripture5. 
In the seventeenth century the Lonkas were absorbed into the sect of 
SthanlkavSsins, who denounced pilgrimages as well as idol-worship. This 
latter sect comprise* to-day something like one-third of the Indian jainists. 
Later pom carried on Nimdev's work, among them being the popular singer 
Tukfiram (160H-49), whose profound and pure religious spirit deeply im- 
pressed tl>e national Mahrattan hero SivJjl when he led his people against 
the Mohammedan oppressor. This is another proof that the doctrines taught 
by these poets were noc really opposed to Hinduism. 

While these poets thus he: ray some slight Mohammedan influence, we 
find in the works of Kabir (1440-1518) an actual commingling of Hinduism 
and Ubm. Kabir is interesting not only for his own sake, but also because of 
the influence he exerted on the founder of the Sikh religion, of which we 
shall later have something to say. Grierson says of Kabir: 

What an extraordinary man Kabir must have been! A poor Mohammedan 
weaver, who gained admission to membership in a Vimu community by a 
clever trick, universally despised and hated both by Molumincdan* and Hindus, 
maltreated by a Mohammedan emperor (Sikandar Lodi of Delhi, 148^1517) 
and persecuted hy the Brahmans of Benares, he had the unprecedented bold- 
ness to make a stand agamftt the two great religions of India :n the fifteenth 
century, and Sieved his purpose. 

His attack in both eases was directed against all ritualism, and, in the Case of 
Hinduism, against idul-worship, belief in divine incarnations, and asceticism. 
It rn these respects, as in his strict monotheism, lie showed some leanings to 
Islam, on the other hand he adopted some of the leading ideas of Hinduism — 
for example, transmigration of souls (metempsychosis), the law of Karma, 
Brahma, etc. — and called his god Rama, without, however, regarding him as 
an incarnation or mentioning a divmc spouse. Eleven sects, whose founders 
lived between 1470 and 1750, are traced back to his teachings. The principles 
held in common by them all have been stated hy Farquhar ns follows: 

God 2] one is worshipped, and idolatry is strictly prohibited, so that Hindu 
worship is completely abandoned; men of any case may exercise religious func- 
tions. The seer is open to all Hindus, and to Muslims also. Great stress is laid on 
the value of the gum. The literature is in vernacular verse, not in Sanskrit. 

Gradually, however, all the Hindu practices and views have made their way 
in again. t 

Among the eleven sect! just mentioned there is one that deserves timber 
notice. It was founded in 1500 by a guru called Niinak, and is mentioned in 
1 be statistical table given at the beginning of this sketch under the name ot 
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M Sikhs." N 3 fuk takes up the same religious standpoint as Kablr. Rejecting 
the entire culius. he combined the leading conccc<ir>n* of Hinduism with the 
monotheism ol Islam, into which, however, he luted the Indian bha^ti God 
it known by the name of Hari, one of the appellations of Visnu. The history 
of the sect during the enduing century contains two events worthy of notice; 
the first is the foundation of a central sanctuary, "the Golden Temple" 
(Fig. 60), in the middle of the second lake at Amritsar from which the mod- 
ern city takes its name, and the second the production of a sacred book, 
Grant h Sahib (grar/th = u book," sahib = fc ‘ ma&cr **) , in which arc col- 
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lccicil the hymns of the most eminent gurus, as well as some by Kabir and 
jxrts of .1 kindred spiiit. This book not only provides forms lor private 
prayer and congregational worship, but, as the tenth guru (who died in 
tyoS) had failed to nominate a successor, it is accepted as the canon of the 
sect, which recognize* no distinctions of castes. The necessity of defending 
themselves against the oppression of the Mogul emperors cont|ielled the sect 
to adopt a military organization, which it has retained down to moder, days. 
Thus m the beginning of the nineteenth century there was an independent 
Sikh dominion, which existed until it was annexed in 1845 by the British 
Empire. Since that time Hindu elements have continued to enter into the 
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Sikh religion, hut in recent days a desire lui hern manifested for their ex- 
pulsion. This :s another symptom of the national Indian movement for 
sel Meiermination. 

The extension and consolidation of the British sovereignty in India at the 
beginning nf the nineteenth century meant the introduction of Christian and 
European influence. An important movement began in Calcutta about that 
tune. Its leader was R-im Mohan Ray (1772-185}). His father's family had 
long been followers of Caitanya. while his mother was the daughter of a 
Jsakca family. At school he had been brought into contact with Islam, but 
after entering the Bridsh Government Service and coming into touch with 
missionaries he was led to study Christianity, even learning Hebrew and 
Greek for this purpose. He then conceived the idea nf founding a purely 
spiritual religion, which should combine what was be* in Hinduism with 
Christian faith and manner of life. To this end he founded a religious com- 
munity called Brahma Samaj — that is to say, “ the Brahman Society." In 
this he had the support of his friend Dviirkanath Tagore, the grandfather of 
the well-known writer Rabindranath Tagore. The texts of the Upannadt. 
Vedinta ideas, and the Christian Gospels were the basis of the new society, 
and tlseir worship resembled a Protestant religious service. Besides studying 
purely religious matters, they interested themselves in social and ethical 

I jestions. Always a keen opponent of the burning of widows — although 
lis practice was conlined to certain classes and districts — Ram Mohan was 
laigcly responsible for the edict of 1819 which forbade it. He also actively 
opposed polygamy and the marriage of children, but he could ntx make 
up Ins mind to abolish caste differences. His society, whose headquarters wcic 
in Calcutta, was afterward carried on by Debendranath Tagore, the son of 
Dvarkanath. Under him the organization was strengthened by the imposition 
of a number nf vows as a condition of reception. These were to refrain from 
the worship of idols, to love God, and do works well pleasing to Him. Hr 
also drew up an order of public worship, and sent out missionaries to gain 
new adherents in Bengal. 

In 1857 young Kefah Candra Sen joined the movement, and soon dis- 
played great activity. The Hindu domestic birth and marriage rites were 
discontinued, Imausc they involved idol-worship, and new- ceremonies — 
called Brahma rites — were introduced in their stead. Case was definitely 
abandoned, and Christian works of charity were inaugurated during times 
of famine and epidemics. Missions to Madras and Bombay led to the founda- 
tion of new branches of the society, and aroused in Kesab's mind the idea 
of a universal Indian Brahma Samaj. All this, however, was too much for 
Delundranath, who could not agree to the complete abolition of caste, 
marriage regardless of caste, or the remarriage of widows. Kesab, on the 
nrher hand, in view of his Christian convictions, could not waive these points 
and the two men had to separate. Debendranath Tagore and his party now 
constituted the original community, calling it Adi [Original] Brahma Samaj- 
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Its mcmlttr* still retained much of their sympathy with Hinduism. They 
merely aimed at the spread ol theism among Hindus, and left the attitude 
to traditional Hindu practices and all questions of social reform as matters 
erf individual choice. Thjs lack of definiteness has resulted in a continuous 
diminution of their numbers, and the society to-day includes only a handful 
of families. 

In 1866 Kesab founded a new society, and infused new life into it by the 
introduction of the methods of Caiinnya (sec utpra, p. 117). These included 
chorus-singing with instrumental accompaniment, street precessions with 
daocing and singing, banners and drums, meetings for prayer, worship, and 
preaching. The younger members eagerly took up the question of abolishing 
the custom of secluding women. They devised new marriage services after 
the model of the Christian service and encouraged the remarriage of widows. 
At this point, however, Kesab found himself in difficulties. He" shrank from 
carrying through the complete emancipation of women, although it was 
logically involved in his ocher reforms, and, besides, he became so autocratic 
that many of his followers began to fear a recurrence of the abuses that, as 
we have seen, had formerly prevailed among the gums. Their fears were 
strengthened when Kesab declared that on some special matters he had 
received personal commands from (rod. 

In this difficult situation Kesab received fresh stimulus from an ascetic 
named Riimakrsoa, with the result that he turned once more in Hindu ideals, 
and joined a few of his missionaries in a life of medication under arctic con* 
dilions in a forest near Calcutta. He divided his companions into four classes, 
and trained their, to forme of service that accorded with their natural gifts. 
Some of them sought fellowship with God by the path of Yoga, some by 
the way of bha^ti, others by intcllottual study, and others by practical service 
to humanity'. Even this failed to reconcile many of his followers and his 
influence in his community was I uselessly lost when be diverged from his 
own principles by permitting his daughter to marry the son of a reigning 
Hindu family according to a service in which Hindu ritual was employed. 
Another new society was now founded, under the name of S 3 dhfuan f Uni- 
versal] Brahma Samaj. This has survived down to the present day, and has 
some thousands of adherents. 

In t8Si Kc&b founded a new league, called Naba Bidhan — #>., the New 
Rule — a peculiar mixture of Hinduism and Christianity. On the otic hand, 
Hindu practices were reintroduced and the worship of Durga and Vi$nu was 
recognized as bringing salvation and interpreted as a kind of comprehensive 
theism; on the exher, the character of Jesus, the Christian conception of 
sin and all that it involved, as well as Christian social ethics, were held up 
as the ideal. This remarkable league did not survive the death of its founder 
in t88<$; the community broke up almost immediately. 

A movement similar to the Brahma Sam 3 j in the cast arn.se in the west, 
with Bombay as its centre. Beginning as a secret society, it became public in 
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1867. Ii has never had much influence, and its missionary activity is incon- 
siderable. It has retained its sympathy with Hinduism, bur has been active 
in urging forward social reforms. 

This d?*eri|Xion of Brahma Samaj i* intended to show the difficulties that 
lie in the way of any attempt tocomhine Hinduism and Christianity. These 
efforts were not due to any pressure from without. They came spontaneously 
from prominent Indians. The question thus arises. What induced these men 
to launch such endeavours? In trying to answer this question we must dis- 
tinguish between two factors contained in Christianity: the religion taught 
in the Gospels, and the system of social ethics with the customs and practices 
prevailing in Christian countries. The leaders of Brahma Samaj were irre- 
sistibly attracted by the figure of Christ, and were toihat extent acting under 
religious influence, but they also saw the defects of the social organization 
that had gradually been evolved in India, and found a new ideal in Christian 
social ethics. 

We have now to describe some movements which, unlike Brahma Samaj, 
aimed at defending Hinduism as a valuable religious possession against 
Christianity. With this end in view they sought to purify their religion from 
all the dross they found in it as compared with Christianity. This compli- 
cated process may perhaps be described as follows. The fust stage is an over- 
whelming sense of the majesty of the Gospel; then comes a recovery of the 
faculties, in which the value of the inherited religion is again felt, this sense 
of its value, however, being modified by the conviction that it need* to be 
purified or reinterpreted. The influence of Christianity as a religion thus 
operates indirectly, whereas the influence of the Christian social ethic is 
direct. No clear eye can fail to sec the grandeur of this when it is compared 
with blots on Indian social life like caste restrictions, child marriage, mal- 
treatment of widows, and indifference to the wretchedness of the cast clcss. 

A good example of this line of thought is presented in the person of 
Davananda Sarasvuti (1814-83). Sprung from an orthodox Hindu family — 
the name given is not his original but his ascetic name — even in his boy- 
hood he was repelled by the worship til the image of Siva. While still a youth 
he became an ascetic in order to evade the marriage enjoined by his parents, 
bending all his energies to acquiring Yoga. Later lie abandoned this 
path, studied grammar and philosophy, and renounced more and more the 
Hindu practices in which he had been brought up. After fruitless attempts 
by means of addresses in Sanskrit to propigate among the educated classes 
his views of pure monotheism without idolatry, he came into touch with 
Kefab Candra Sen in Calcutta, and was encouraged by him to try to reach 
the masses by speaking to them in the Hindu vernacular. His success led him 
10 found in Lahore a community like that of Brahma Samaj; this he called 
Arya Samaj— ie., “ the Society of the Aryans" " Back to the Vedas" was 
his slogan, for in them lie claimed to have rediscovered the Aryan faitli in 
its pristine purity. In emphasizing the absence of idol-worship in the Veda he 
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was faithful to historical truth, but when he claimed to have found a pure 
monotheism in the Vcdic hymns he was violating the ancient texts by a 
phantascic interpretation. He denied that rhe Vedas were subject to limita- 
tions either of space oc time, and declared that they contained the true 
knowledge of God. He claimed that they taught transmigration of souls 
and {arm a (although neither doctrine can he found there), and discovered 
in them the germ of all science, including the technical inventions of modern 
days! Hence the duties of the members of the Arya Samaj »rc to worship 
Grid without images, to read and hear the Vcdic hymns, to serve and help 
men in every possible way, and to extend their knowledge in every direction, 
including modern sciences. Caste is rejected; all men and women can hr 
members of the society; divine incarnations arc denied; animal sacrifices 
(and, indeed, every kind of material sacrifice) come under the same con- 
demnation as idolatry; offerings to the dead and pilgrimages arc denounced 
as superstitions. This society has attained a powerful position in the Punjab, 
and has done splendid work in the education uf the young. 

The self-determination advocated by the founder of the Arya Samllj 
was more pronouncedly Indian than was that of the movement known as 
Urahma Samdj, and Dyununda Saramii had emphasized its political side 
as the logical correlate of its religious side In both movements the defence 
and glorification of a national religion combined with a demand for political 
self-determination to attract increasing attention. In illustration of this we 
may refer to a man whose name has been already mentioned (p. 1^4) in 
connexion with the later activity of Kesah Cundra Sen. Ramakrsna. bom 
in 1834, belonged to a poor orthodox Brahman family. The name just men- 
tioned is not his family name. It was adopted later ns his ascetic name, and 
to it was added the honourable title “ Paramahamsa * (literally, 44 the Supreme 
Goose’* — the g<x»c had been the symbol of Brahma since an early pcrkxl), 
which u awarded only to men of special sanctity. 

This remarkable man was characterized by an outstanding religious op- 
timism, and provides an example of that profoundly religious feeling which 
is so often met with in the Indian of to-day. He was evidently an expert in 
the 3 ncicnt practice of Yoga, and his nature qualified him in an unusual 
degree for that highest grade in which the devotee by meditation attains a 
condition transcending all thought. The metaphysical value of this condition 
has always been estimated very highly in India. With equal intensity he 
pursued the search for the ultimate revelations of his religion. We arc told 
of his struggles to see the dearly beloved goddess Durga in all the glory of 
her ineffable majesty. We see him, in his ardent endeavours to overcome all 
ordinary human prejudices, undertaking the tasks of the most despised 
castes, and eating the food left over by the poorest of the poor that he might 
uproot all pride from his heart. He even tried to realize the spirit of other 
religions. For a time he lived like a Mohammedan. He tried to absorb the 
spirit of Jesus, and meditated on the message of His love. These experiences 
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gave him the conviction that all religions were true — that they were all 
different paths to the one goal. Therefore he declared that every man should 
travel the path chat has been appointed fur him. For the Hindu there is 
nothing better than his own religion, which lux come down to him through 
thousands of years. This extraordinary mart, whom his admirers called M god- 
intaxicaied,” died in 1S86. He left no writings — he knew no Sanskrit and 
very little English — but left instead a circle of admirers, in whose hearts 
he had engraved deeply his message of die unique value of Hinduism for 
the Hindus. 

Among the« admirers of Ramakrnia the most distinguished is Svami 
Vivekanandi (1S62- 1502), who laboured not only in India, but also in ocher 
countries, especially in Amcnc3, in the cause of Hinduism. His inspired and 
inspiring love for his inherited religion as preached by his master led him 
to condemn Western civilization as materialistic and selfish. Thus in his 
hands the teaching of RamakftQa has taken on a political colour. Political 
self-determination has given birth to religious Nationalism. This is a matter 
of present-day history into which we cannut enter here. But we may close 
with a brief reference to two leading figures of our own day whose lifcwork 
is an expression of this national feeling based on religion. 

In this movement for political independence, which has its roots in strong 
religious convictions, the names of two men stand out above all txhers — 
those of Bal Gangadhar Tilak, who died in 1920, and of Mohandas 
Karamchand Gandhi, who was born in 1869 and is still alive. Both have 
laboured earnestly for the external and internal independence of Mother 
India, but they have chosen entirely different methods of reaching their goal. 
They exhibit once more the two aspects of the Indian character which we 
have already .seen illustrated in the conceptions of the two great deities 
Visrju and Siva. 

Titak, a man of choleric temperament, keen intellect, and profound learn- 
ing, shrank from nothing that he though: would enable him to achieve his 
ends. The gloomy, fierce character of Siva was reflected in the manner in 
which Tilak incited the populace to commit the bomb outrages that were 
50 common in India in his lifetime. He and his supporters promised to any 
youth who sacrificed himself in the sacred cause eternal bliss in the arms of 
Mother Durgii, who found delight in sacrifices of bleed. To bring home to 
the ignorant masses the disgrace of foreign dominion and the clangers that 
threatened their most sacred possessions, he made the ancient inviolability 
of the cow the symbol of the national inhcr.tancc which it was their duty to 
guard, and thus stirred the Indian heart to its depths. 1 he cow was the sym- 
bol of the ancient wealth of India, which foreigners were stealing — of the 
nation’s foed, which a foreign power was denying to the starving people. 
The cow was the symbol of Mother India, of her civilization and her sanctity. 

Gandhi's methods have been o£ an entirely Afferent kind They have been 
characterized by gentleness, love of humanity, and a shrinking from doing 
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hun tu any living creatuie. In a word, lie lypitlo the Viyou Bile of (he 
Indian naiure. In hi* ynuili lie studied law in London, and hi. residence in 
England enabled him to understand Christianity. He thought of accepting 
it, hut on lurthcr rdlection he believed that the ancient writing* of his native 
land contained all that was lofty and valuable in it. With heightened patriot- 
ism and a deeper understanding of India, lie abandoned a successful law 
career in Souih Africa in c*dcr to lend to liberty without bloodshed his coni- 
patriots oppressed by harsh laws, and ever since he has laboured in India in 
that cause 

“ Without hate toward their adversaries, but with wills steeled and dis- 
ciplined by an ascetic life, through the power of spiritual greatness, let 
Indians render foreign dominion morally impossible.” That is Gandhi’s mes- 
sage. Love and devotion toward God will give birth to a |«wer svhich 
Europe, sunk in materialism, will nor be able to resist. Bui liberty can he 
attained only by those who are worthy of it. Moral and sxial reforms arc 
necessary before Indians cm become thus worthy: the amelioration u! the 
lot of women in general and of widows in particular; the abolition of rastc 
privileges: tlic uplifting of the fifty millions who. owing to their cJstrlcssncM. 
are reckoned ' untouchable love toward all men. especially Mohammedans, 
the brethren of the 1 lindus in die common cause. These .ire rive main lines of 
Gandhi's teaching. How far they ate in accordance with ancient Vishnuite 
views, how far they betray Christian and European influence, the reader will 
now he able to judge for himself. Nothing more need be said to show how 
deeply religion has entered into the political sphere. This, indeed, is the visible 
token of the vitality of the Indian religion down to the present day. 
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5. PERSIAN RELIGION 



by Carl Clemen 



Although, like the Indian religion, che religion of Persia has endured down 
co our own day, its literary monuments i!o not dace hack as far as those 
of India. In the course of the centuries, especially among certain classes of the 
people, it has changed as much a? the Indian religion, but many views and 
practices have lasted throughout its whde history, <*> that a strictly historical 
desenpaoa would involve considerable repetition. To avoid this we must 
occasionally look back and occasional!) anticipate, but otherwise we shall 
endeavour to keep to a chronological arrangement of our material. 

Concerning the most ancient form of the Persian religion, previous to the 
rime of ill reformer, Zoroaster, we have no contemporary information, and 
any aticm^* at reconstruction must be based on what we know of it in after 
days. We cannot help drawing certain inferences when we come upon fea- 
tures which not only do not fit in with its later forms but arc identical with 
or similar to those found among the Indians and even among other peoples 
akin both to Indians and Persians. Oik very ancient practice of this kind 
is fire-worship. Not only does it exist in India to this day, but it existed 
among the Scythians and Sarmarians, a people whose religion was closely 
akin to that of the Persian; it has also survived down to the present day 
(although now with a higher meaning than that which it had originally, 
fire hiring now a symbol of deity) among the so-called Guebres in Persia and 
among the Parsecs in India. Among these last to this day a fire is kept con- 
tinually burning in a room set apart for the purpose. Five times a day. with 
prayers and other religious exercises, a priest replenishes it with fragrant 
sandalwood. When lie leaves the room he smears his forehead with ashes. 
A modern Parsec writer justifies this by saying that man himself will one day 
become ashes, and just as fire spreads light and fragrance all around, *6 
should man now shed virtue and good works like an aroma about him. We 
shall see by and by the connexion between this ancient fire-worship and the 
peculiar Persian manner of disposing of the dead. There is a similar con- 
tinuity in connexion with the equally ancient worship of water and of earth. 
Among the Persians it presented ru> peculiar features werthy of special 
mention. On the other hand, the worship of certain trees and plants, which 
also goes back to Todo-Peraan prehistoric time, had a special meaning, which 
has endured down to the present day„arvd must therefore be discussed here. 
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No doubt the soft grass or clover on which the Persians, according to 
Herodotus, laid the flesh that was to be olTcrcd to the g<xls was* like the 
Indian bar his, merely litter for the sacrifice. Strabo tells us that the magicians, 
as the Greeks called the Persian priests touched the victim with thin rods. 
The evident explanation is that supernatural powers were ascribed to these 
trees. Similarly, according to the Avesta, the sacred hfx>k of the Persians, of 
which we shall have more to say immediately, the priest holds in his hand 
twigs of bares man, although they arc now always sjxjkcn of as being 
** spread." In India to-day they ate in mos made of wire, and rest on 
a stand, but they arc still regarded as sacred, and arc part of the apparatus 
of the only ancient sacrifice that Mill survives out of all those that have been 
mentioned. This goes hack to the prehistoric time anterior to the separation 
of Indians and Persians and therefore requires to be dealt with here* It is the 
sacrifice of haomo* which corresponds to the Indian soma. Haomo is an 
intoxicating beverage prepared — at a later time according to definite rules 
and with prescribed prayers — from the stems of a plant belonging to the 
genus Ephedra, and from other ingredient*. Marvellous effects were attributed 
to it, as may be seen from the following hymn in its praise: 

I call down upon me thy intoxicating inspiration, O golden one; send down 

power, victory, health, well-being, prosperity, increase, strength to fill ray whole 

frame, knowledge of all things. 

Evidently this beverage was drunk by all the faithful. Nowadays it is con- 
sumed by the priest alone, who also pours a part of it into a well — iti order, 
apparently, to extend its blessings to nature. In this haomo sacrifice (see 
Fig. 6t), at which no bvman may be present, the opening part of the 
Avesta , the so-called Yasna, is always recited. On special occasions the 
Vispras and the Videvdaf, later parts of the Avesta, arc also read aloud. 
The socallcd Khotda Avesta is used in private worship. This explains why 
these portions of the sacred book have come down to us while so much 
else has perished. 

Greek writers nuke occasional mention of animal-worship among the 
Persians. This probably goes back to primitive times, and does not call for 
special description here. The views regarding certain powers affecting both 
else living and the dead occupied a prominent position among the Persians 
at a later period, and will be best discussed later on. Ac this stage we have 
still to mention the actual deities who were known in the earliest time, and 
were still worshipped in the period subsequent to Zoroaster. 

Chief among these was Mithro. He was worshipped by the Indians under 
the name of Mitra, and he is mentioned under the name nf Miidraashshiil 
in a document belonging tn 1400 a.r, found in Aria Minor. He is called the 
god of flic Mitanni, who were probably an Aryan tribe that had remained 
there after other tribes had left. Like the Indian Mitra, he was first and fore- 
most the god of loyalty (mitra means " a treaty"), and praises arc sung to 
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Ilim ill that character in the opening lines of live hymn ci yarht dedicated to 
him The yachts form pait of ihe Khorda AveOa already mentioned. He was 
also regarded as the god of war, 
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Id whom the princes piay when ilvcy go lonh (o bank against the bloodthirsty 
horn of ihe enemy, those who gather themselves together in haute array I*- 
tween ihc two countries ihai are at war. 

In that character he turns against the deceivers, with the result that 

the steeds of the deceivers refuse to bear their riders: though they run they do 
not advance, though they ride they make no progress, though they ride in then 
chariots they gain no advantages backward (lies the lance hurkd by the enemy 
of Mithro. Even is the enemy threw skilfully, even if his lance reach h i 
enemy's Indy, the stroke does not hurt- The lame from the hand of Mithro's 
enemy is borne away by the wind. 

Prosperity is another gift of this god. 

The spacious houses are inhabited by cicver wives, provided with excellent 
scales, furnished with large cushions and spreading pdlows. 

Lastly, this yasht speaks of him as the god of light, and he was therefore 
identified by the Cheeks and Romans with the Min-god, though, as we shall 
afterward see. the Mithra mysteries do not suppan this identification. 

Along with Miidiuashxhiil in the treaty with the Mitanni referred to in the 
foregoing paragraph mention is made of Urtnvanaashshiel. Intar or Indara, 
and die deities known as Nashaaduanna. All these must likewise have been 
worshipped before the time of Zoroaster. As we shall see, these Nashaad- 
tumtj, tlie heavenly twins, were afterward reduced to one. and, like Intar or 
Indara (the Indian Indra), were regarded by the Persians as evil spirits. On 
the other hand, Uruwatuiashshicl, the Indian Varuoa. was probably the origin 
cf the deity whom Zoroaster proclaimed as supreme - Ahuro Mazda. 

This evolution cannot be exactly dated. It was certainly earlier than the 
time mentioned in later Persian tradition — a few centuries before or shortly 
after 600 8.c. Others would place it still later, but it must have been much 
earlier. Xanthos (c. 491), the first Greek writer who mentions Zoroaster, 
places him more than six thousand years before the crossing of Xerxes into 
Europe (4(g) sc.), while others date him six thousand years before Plato, or 
five thousand years before the fall of Troy. Of course these are round numbers 
and arc far too high, but a writer in the middle of the fifth century could 
not possibly have placed Zoroaster so early if he had in reality lived only 
a hundred and fifty years before. lie must have lived much earlier, probably 
as early as 1000 ».c, but even that must be taken as merely a rough 
approximation. 

Whatever his date. Zoroaster stands out as the oldest prophet or reformer, 
next to Moses, of whom we know anything. Our tources tell us less of the 
circumstances of his life than of his religious teaching, and our information 
is gathered chiefly from the gathas or hymns contained in the first port of 
the A vesta, the yasm already mentioned. They arc written in an older 
dialect than the rest of the Avena and in a special metre. They probably date 
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back to Zoroaster himself, or perhaps to some o( his contcntpoiarics. Accord- 
ing io these gathdi, Zoroaster was conscious of having been called by God 
himself, and therefore demanded faith in himself and in his teaching, which 
he declared to he a perfect religion. He permitted the continuance of fire- 
worship (although only in a symbolical sense), but condemned the drinking 
of the haomo beverage. In the gathat that have come down to us he makes 
no mention of Mithro or of any of the ether older deities. He proclaimed as 
the supreme deity a god akin to the Indian Varuna, called Ahuro Mazda 
nr Mazda Ahuro. The names also ctcur separately as Ahuro or Mazda. 

This name, which appears later as Orman!, mean* " the Wise Lord." and 
although Zoroaster sometimes speaks of Ahuro Mazda as the One who 
Knows, the name was probably not coined by him. It is not sufficiently 
characteristic of his conception of God. To Zoroaster God was pre-eminently 
the Strong and the Holy One. and to him as the Strong One Zoroaster as- 
cribed the creation of the world. 

Who appointed the pith or the sun and the stars: Who is il by whose power 
the moon waxes and wanes: Who founded the earth beneath and the heavens 
above in such wise that they do net fall? Who craned water and plants? Who 
gave the wind and the clouds their speed? Who in his goodness nude Light 
and darkness, sleep and wakefulness? Who made morning, noon, and night, to 
remind the wise man of his duty? 

According to this teaching, the two spirits who seem to have existed from 
the beginning — the holy one and the deceiving one — were subordinate to 
Ahuro Mazda, as were also the sottffled Amesh4 Spcnta (later the Amsha- 
spands), the glorious immortals, or the immortal glorious ones, who are 
sometimes identified in the gathas with Ahum Mazd3. and arc even desig- 
nated, like that deity, as “ wise lords " (Mazda Ahuringho). 

Like Mithro, they are personifications of abstract ideas and are sometimes 
spoken of as such. The AmeiM Spcnta were later differeniiatetl. bur the only 
passage in the gathat where they arc mentioned together must be trans- 
lated thus: 

for the holy spirit and for the thoughts deeds and words that best a ctttc. with 
divine justice, prosperity and immortality arc given to us by MazdS Ahuro 
together with Xshathra and Ataiailisn. 

But in other passages Right Thought (Vohu Mann). Divine Justice (Asha), 
Prosperity (Haurvatas), and Immortality (Ameretas) are. like Xshathra and 
Armaitish. divine beings who stand beside the supreme deity. Vohu Mano, 
right thought both in a moral and religious sense, is properly a human 
quality; Asha, justice or righteousness, is a divine principle; Xshathra, 
dominion, is an activity put forth by Ahuro MazdS; Armaitish, the right way 
of thinking, is again a human quality; while Haurvatas (prosperity) and 
Ameretas (immortality), which arc always named together, arc divine gifts. 
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Other Similar personifications of abstract ideas arc mentioned in the gathas, 
but hardly anywhere do we find an indication that these divine beings were 
regarded as having a natural side such as they have in other religions. 

The Liter Avetta. which was only completed under the Sassanid king 
Shapur II, in the fourth century A.n-, shows an advance. The Amesha Sjvcnta, 
now reduced in number to six, have become connected with certain aspects 
of nature in ways which are only distantly hinted at in the gat has. In them 
Vohu Mane is asked by the cattle who is to plead their cause with men, aix! 
(in keeping with Zoroaster's intcrcs: in agriculture, to which we shall refer 
later) various agricultural functions arc assigned to him, but in the later 
period of which we arc speaking he has become the guardian lord of cattle. 
Asha, from whom, according to the gat ft as, lire his its power, has become 
the god anil guaidbn of tire. Xshathra is now lord of metals Ijccausc riches 
arc an appanage of dominion. Because a right way of thinking (this is hinted 
at in the gathas) includes a due interest in tillage and disc care for the cattle, 
Armaidsh is now the goddess of the soil. And. finally, seeing that pros- 
perity and immunity from death arc dependent on water and vegetation, 
Haurvatas and Amcrctas have become the guardian deities of these. Other 
pcr?*,ni locations of abstract ideas adopted by Zoroaster also received new inter- 
pretations. but the main point for us here is that further deities have been 
added to tlicit number. Some of them, like Micliro, were probably worshipped 
in previous times but some of them had Income known to the Persians only 
ar the time of their conquests under Cyrus and his successors. 

Among these new deities the mo<* important was the female deity Aredvi 
or Anahito — #>., “the Spotless One.'* ‘Phis goddess is named along with 
Mithro on inscriptions of Artaxerxes II (404-358). who is said to have been 
the first to erect images of her in various pans ol his dominions. There seem 
to be allusions to these images in the hymn dedicated to her— one of the 
longest and most beautiful — for it can hardly be n mere flight of imagination 
00 the part of the author when he speaks of the goddess as a beautiful, 
stalwart maiden, with her dress girt high, clad in a beaver-skin and a mag- 
nificent voluminous cloak of gold, wearing splendid footgear fastened with 
ribbons of gold, holding sprigs of baresman in her hand, and docked with 
golden earrings and a necklace, and having on her head a coronet set with a 
hundred gems. The coronet, which is of gold, consist* of eight parts, and 
is shaped like a chariot decked with ribbons. There is no mention of images 
of this kind in earlier times, for even the winged sun-disk which appears on 
many of the inscriptions of Darius I (for example, that at Persepolis shown in 
Fig. 61 ) t and which is meant for Ahuro Mazda, is not properly speaking an 
image, but only a symbol of that deity. It has, however, such a strong re- 
semblance to Assyrian representations that influence from that quarter is 
almost certain, and the same must be said of the description of Aredvi given 
above. In fact, Herodotus identifies the alleged Persian goddess Mirra— by 
whom he must ically mean Aredvi (he probably confused her with Milluo 
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because the twn arc often mentioned together, although they had not been 
as yet worshipped for any length of time) — with an Assyrian goddess whom 
he calls Mylitu, anti by whom lsc probably means Istar. This is corroborated 
by the fact that Anahit as worship included the so-called sacral profit utiem of 
girls who thus yielded themselves in her honour. This flatly contradicts other 
Persian views. Plutarch, indeed, tells us of a priestess of Anahita who was 
bound to chastity. Originally Aredvi was a goddess of fertility or of water, 
and so the hymn of which we have spoken begins with the words: 

She has 2 thousand hays and a thousand outlets, and each of these hays and 
each of these outlets is forty days' ride for a mounted man who can ride well, 
and the outlet of this one stream is distributed over all the seven parts of the 
earth, and is full at water both in the summer and in the winter. 



The reference here is undoubtedly to the waters ahove the heavens. 

One of the festivals of the later Persians must have been lx>rro\vcd in part 
at least from the Babylonians, and one of their custom* wax a survival from 
the primeval IndoGermanic period. The name of the Sacx, which means 
“ Feast of Fools,” and that of their king 7ogar.es. which means “Governor,” 
are of Babylonian origin. In Babylonia on New Years Day master and slave 
exchanged places, and for the king too a substitute was elected. Among the 
Persians, however, this substitute was subsequently hanged, the reason being, 
apparently, that the occasion was marked by sexual excesses among the 
Sac*, which were committed in the temples of Anahita, the goddess, as we 
have seen, of fertility. The Persian King of Fools must originally have repre- 
sented the spirit of vegetation, who not only dies every year when vegetation 
dies, criming to life again in the following year, but who had to be put to 
death at the right time in ordei that he might at the right time come to life 
again. This conception is attested among tlie Mexicans and the Muyscas, and 
we shall find traces of it later among the Celts, so that we arc justified in 
holding that it existed (and in its original meaning) os far back as the time 
of the undivided lndo«Germanic people. 

Among the later Persians that evil spirit whom Zoroaster adopted had 
developed into a real duolittic principle in opposition to Ahuro Mazda, the 
good spirit. According to Diogenes Laertius, it was in rhis sense chat Aristotle 
understood the teaching of Zoroaster (this is the Greek form of the name 
Zarathuitro), and it is thus that we find it reproduced in the later ApcM. In 
the first section of the Videvdaut (here it differs from Zoroaster’s own teach- 
ing) only the good is referred to Ahuro Mazd3. Evil, including the reddish 
xnake and winter, the horsefly and despair, weeping and groaning, a sorcere« 
and the wicked rich, evil deeds and wicked sorcerers, untimely ailments, 
unseasonable heat, and non-Aryan lords of the land — all these are referred 
to the evil spirit, who is now culled Angro Mainyush, and later Ahriman. 
While Ahuro Mazdi dwelU in light, Angro Mainyush dwells in deepest 
darkness. 
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Just as Ahum Mazda has the. company of the Arnesha Spetua, so Angro 
Mainyuth is accompanied by ax arch-dcmom, among whom air Indro and 
MSnghaithcm — »>., Iftdra and the heavenly twin*. An earlier rime had 
probably found in them a kind nl contrast to the other deities. Numerous 
other demons were known to a later time — among them the planets, with 
names resembling those by which they were known in Babylon. Whereas 
they were worshipped in the latter country, they had been degraded to 
demons in Persia, apparently because they were believed to disturb the order 
of nature. 

But this pure dualism had been a gradual evolution, and early attempts 
were made to combat it. Eudemos. who lived at the close of the fourth cen- 
tury *.c, tells us that the magi looked on space or time as the Supreme Unity, 
cut of which a good and an evil spirit had arisen, and the latter opinion, 
known as Zcrvanism, was actually the prevailing view in Persia in the fifth 
and sixth centuries ah, and had supporters at a still later time. Even when 
the doctrine of an initial dualism was taught, chc cvj principle was regarded 
as subordinate and destined to ultimate extinction; therefore opposstion to 
rise evil was preached with the same urgency that characterized the teaching 
of Zoroaster himself. 

In fact. Zoroaster's reform was based even more on this tenet than on his 
spiritual view of God. He declares the supreme duty of man to be good moral 
conduct. One of the gatkas says: " As his votive oflering Zoroaster pre- 
sents the life of his own body, the choicest of ail thought, deed, and word, 
to MazdS; to Asha obedience and dominion." And, similarly, in the later 
Avata we find again and again the same insistence on these three ways by 
which the good man must prove his worth. And all our information regard- 
ing the Persian rdigiun reveals the same moral emphasis. In the great 
insertion at Behiuun, Darius 1 declares: “ For this reason was I aided by 
Aurumazda and the other gods who exist, because I was not hostile, nor 
untruthful, neither I no* my family." And another inscription found at 
Naksh i Rustam concludes with the words: "O man. let not Auramazda’s 
commandment be displeasing in thine eves. Forsake not the straight path. 
Sin no:." Again, Herodotus says of the Persians- and many laser writers 
repeal his words— that they taught their sons to ride and to shoe* with the 
bow and to speak the truth. They lcokcd upon lying as the greatest possible 
disgrace, and getting into debt as the second greatest, ‘lhe later sources for 
the Persian religiou, written in the Pchlcvi language, lay the greatest stress 
on morality of life, and condemn all otTences against it. They even include 
in the condemnation many habits which were regarded as excesses or forms 
of sorcery, such as the use of cosmetics, the wearing of false hair, warm baths 
wailing and weeping, and the fashion of wearing only one shoe. It has often 
been said (but present-day Parsces dispute the statement) that this Pehlevi 
literature expressly recommends marriage with one's nearest relatives, mother, 
sister, and daughter, although all other peoples condemn it as the grossest 
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incctf. The explanation, no doubt, was that inheritance was in the female 
line, for other offences of the kind, such as unchanity and adultery, were, and 
always had been, condemned. Although Herodotus accuses the Persians of 
having become addicted to pederasty, this was at all times condemned by 
their religion. Indeed, apart from some sectarian practices (of which one at 
least will be referred to later), marriage and domestic life were held in high 
esteem. According to Herodotus, the king sent annual gifts to families where 
children were numerous, and Strabo says that the Persians married several 
wives in order to have many children. Some magi refrained from partaking 
of certain foods, but that also was a contra vent ion of religious teaching. The 



Fig. 63. Tomb of Cyrus 

Videvdat say's: 44 Those who do not eat arc unable to do the strenuous works 
of A.slu ” and, again, " Of any two men, he has chosen the betid part who 
fills his belly with meat, rather than he who does not cat.” In the Saddar we 
read: 44 With us fasting means fasting from sin with our eyes and tongues 
and cars and hands and fee?” In particular, however, Zorccstcr’s interest in 
agriculture was kept up in later times. The Videvdat says: 44 That ground 
docs not rejoice which lies long fallow, any more than the fine-looking wife 
who is long without children.” And the work by Arda Viraf, which will be 
mentioned again farther on, promises the tiller of the soil and the shepherd 
a special reward in heaven. This explains why in later days — like the ox in 
the earlier time — the dog and two other animals considered to be closely re- 
lated to him, the hedgehog and the otter, were commended to the special 
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protection of tlie faithful, whereas other creatures, like snakes, frogs, anu, 
maggots, and Hies, were killed in thousands by the magi. A Byrannne writer, 
Agathias speaks of a celebration of which this was a chief part. At a later 
time the killing was replaced by die manufacture of magical means fee rx 
tirjxuing such pests. 

Why these animals were Itxiked upon as having been created by Angro 
Mainyush or Ahriman is not quite clear. Many snakes are of course danger- 
ous, but maggots and perhaps also flies and ants, were classed with them 
merely because they arise or seem to arise in dead bodies. They were re- 
garded as specially unclean, am) were therefore got rid of by the magi in 
the way iust described. The dead "ere exposed to the birds, because the 
Persians, like other peoples who disp-sed or still dispose of their dead in 
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this way, attached absolutely tso importance to the corpse. Later times con- 
tinued the practice because it was believed that the dead passed into these 
creatures or were conveyed by them to the realm of the dead. And a still 
Liter motive was the desire to avoid dcseciating the earth by burying the dead 
in it or fire by crcmaung the corpse. The Vtdevda: further enjoins that the 
corpse he placed on a layer of stones or lime or some similar material. In 
ancient times it was covered with wax or, as is shown by the still extant 
tomb of Cyrus in the plain of Murgab (Fig. 63), enclosed in stone. The 
burial-places of the modern Parsecs, the Towers of Silence, still consist of 
stone. Further, the corpse had to be securely wrapped up. lea any patron 
of it should be lost and thus render any part of the earth unclean. Any water 
into which a dead body falls is thereby rendered unfit for use. 

The Videvdat further enjoins that any severed, and therefore dead, parts 




150 



RELIGIONS OF THE WORLD 



of the human body, including the nails nr the hair, which have tn be cut 
in the ordinary course of events. — they arc still regarded as parts of the body 

— must be buned with special precautions lest they cause harm to anyone, 
even tn the evil spirit himself. Excreta arc looked upon as causing unclean 
ness, and must therefore — as Greek and Latin authors tel! us— not be 
allowed to pass into a stream or ultimately to reach the sea. Nor mutt one 
spit, especially in the presence of another person. According to Xenophon, 
the pacing of wind in any form was forbidden, and even the breath was 
regarded as defiling. Hence to this day the priests while on duty wear a 
cloth over their mouths (see Fig. fu). To he sure, the Videvdat says inci- 
dentally: “ The napkin is n mere pretence if one is not girt with religion. 
Even a hypocrite can call himself a priest.* All the same, these ordinances 
show that morality was in part at least understood to have an cxtcrn.il side. 
*1 his point comes out c veil more dearly in the same section of the Videvdat . 
where harshness toward a co-religionist is put on the same level as two 
infringements of the injunctions just referred to, and neglect on the pan of 
anyone over fifteen years of age to wear a girdle and a shirt — a quite 
Irequent omission with broad-minded Parsecs today — is roundly con- 
demned, the last-mentioned infringement alone being declared to be 
inexpiable I 

There arc, of course, other sins which arc considered beyond forgiveness, 
but for most sins, if they are confessed and repented of, expiation is possible. 
It consists for the most part of purely external means, chiefly ablutions. These 
can be carried through not only with water, but with a liquid that is. used 
for the same purpose in India viz^ the urine of cattle, animals which are 
hdd in high esteem there to this day. Further, we read in Herodotus of the 
transference of sins to a slain man. Those whose sins were to be expiated 
pawed between the two halves of the severed l>ody. Those whose duty it was 
to handle the dead, and who could not fail to make themselves repeatedly 
unclean, were, according to the Videvdai, to be absolved from their sins by 
being ultimately put to death in a specially horrible fashion. Less heinous 
sins were to be punished by a varying number of blows — up to one thousand 

— delivered with two specified instruments. Probably, however, these blows 
were not actually infiictcd. the number of blows assigned merely indicating 
the seriousness of the sin in question. Prescribed prayers had to be recited 
several times in succession, but this religious exercise could easily become a 
formality. And, finally, the same has to be said about the concluding words 
of this section of the Videvdat : M Thou shalt verily make thy nature per- 
fect: Thus does salvation come to every human being who perfects his 
nature by good thoughts good words and gcod deeds.” These good deeds 
consist in killing the animals of Ahriman. to the number of ten thousand, 
in bringing the same number of loads of firewood for the sacred fire, stems 
of bafeunan, and drink-offerings, li is only incidentally that mention is nude 
of good works that will really benefit others, such as gifts or the building of 
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bridges. And all these serve only to ward of! punishments in this lift luturc 
punishments await the man after death. 

To a certain extent a man's lot depends on the behaviour of thorc whom he 
leaves behind, but it is determined to a far greater degree by the life l>e 
himself has lived. Man’s future fate is described in greatest detail in a part 
of the Avesta, the Hadocht Nasi, the rest of which is lost. We give a few 
sentences from it, in a slightly abbreviated form 

Zoroaster asked Ahutu Mazdh "Ahuro Mazda, holiest at spirits, creator of 
the corporeal world, when a just man dejxirt* this life, where does his soul 
dwell the first night? ” Aliuro Mazda made reply: " The whole day it sits beside 
his head, repeating these words. Blessed is he who brings Messing to anyone: 
to him will Ahuro Mazda give the dciirc of his heart.' During this first night 
his soul craves tor joy equal to all the joys of die animate world, and the same 
is true of The second and third nights. At the end of the third night, when rosy 
dawn appears. the soul of the jus: man believes itself set among flowers anil 
fragrances: from the south arc waited to him fragrant winds, sweeter than all 
others, and the soul of the jun man inhales them. Whence comes the wind 
that I thus inhale, the sweetest I have ever known? And in this wind there 
comes toward him his own religious faith in the guise of a maiden, radiant and 
elonous, with shining arm*, strong and handsome, beautifully formed, full 
breasted, nobly born, of high lineage, fifteen years of age, and fair as the fairest 
of creatures. Hci the spirit of the just nun addresses: * Who an thou, maiden, 
fairest of ail that l have ever seen? ' She, who is his own religious faith, replies. 
* O man of good thoughts, words, and deeds, I am thy rcl»g-x>iu thy ow n personal 
faith. Me. who was loved, thou hast made dearer still; beautiful though I was. 
thou hast made me more desirable; desirable as I was. thou hast made me 
more so; set high, thou hart set me higher sull through these good thoughts 
of thine, through thy words and deeds/ " 

Later writings tell us that the wicked man is aJ*> confronted by his con- 
science in the form of an ugly old woman. The just man is conducted by the 
fair maiden across the bridge of division, which is also mentioned in the 
gathas. There a court sits to judge the dead. According to our latest sources, 
the wicked is thrown headlong from this bridge, which turns the moment 
he sets out to cross it. It is as thin as a razor-edge— a conception also found 
in Islam, from which it is probably borrowed. According to Hadocht Nas{. 
the further fate of the just and the wicked unrolls in four stages (in heaven 
and in hell for good and wicked thoughts, words, and deeds, and in endless 
light or in endless darkness). It is described in closer detail in the book of 
Arda Viraf already mentioned, where we read of the visit of a good man in 
the ecstatic condition to these abodes of the wicked and of the just. But 
Arda Viraf comes first to Hamesugan. of which Zordaacr himself spoke — 
#>.. the place where all things arc settled, and where the scales arc held by 
good and evil deeds. That place (with those who dwell in it) lies between 
heaven and earth. The only change known there is a change of weather. 
Thereafter, into the heaven of good thoughts anil word*, which lies in live 
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ita rs and the moon, pass those who have offered no prayers sung no gathai, 
and marred ri<» relative, but who have {icrformcd other good works (pre- 
sumably in thoughts and words). The heaven of gorx! deeds that is in the 
sun is reserved for kings and princes. In heaven, ton, these privileged ones 
arc destined to a better fate in virtue of their exalted position. Finally, in 
the highest heaven of light dwell the souls of the just, divided into various 
categories. We have already seen that idlers ol the soil and shepherds receive 
special treatment, but the nature of their bliss is net distinctly defined. A 
more detailed description is given of the tortures of the wicked. These vary 
with the nature of the wicked deeds committed. These include not only 
moral and religious offences, but also infringements ot ceremonial law and 
offences against good manners. Some of the decisions arc merely arbitrary, 
and others seem to be based on tradition, as is the ease among other peoples. 
Most terrible of all is the description of the blackest hell, which occurs in an 
account of the various punishments inflicted there. The wicked arc crowded 
as closely together as car and eye. ami are as numerous as the hairs in n 
horses mane, but they neither see nor hear. Fjch one reflects: 1 am alone." 
And when a man has spent only one dov in hell he exclaims: " Arc the nine 
thousand years not yet post after which we shall be set free?" 

Elsewhere, too, mention is made of a cessation of the punishments of hell, 
and of the sufferings in Hnmestagan — • viz., at the end of the days, which 
will come n:ne thousand years alter the creation of Ahriman (and occur* 
again three thousand years after the creation of the good spirits). Zoroaster 
also had predicted this end of the days, and had even spoken of it ns im- 
minent. There is a similar reference to it in the later Avetta. But no further 
mention of it occurs till we come to the later literature, the BunJahiih and 
the Rahman Yasht . 

Signs of many kinds, some of them due to Jewish and Christian influence, 
are to herald the approach of the end. First will appear two forerunners, and 
then the actual " saviour," all three being miraculously horn, poschumow sens 
of Zoroaster. The appearance of this saviour ushers in the general resurrec- 
tion of the dead — lira* that of the first human beings, and then that of those 
born later. Relatives will recognize each other. The wicked will reproach 
the just with whom they formerly lived that they failed to teach them to 
do the good works they themselves did. Then they are separated (even 
although they are related) and rewarded or punished according to desert 
for three days and three nights in heaven or in hell. This conception was 
probably adopted because there was at first no belief in a retribution imme- 
diately after death, and punishment for the wicked there must be. But even 
the wicked too are purified by molten metal. Originally this was .supposed to 
destroy the whole world, and afterward came to be interpreted a* a method 
of divine judgment. The just man will fed as if he were walking through 
lukewarm milk. To the wicked man it will he as if he were traversing molten 
metal. The reason why the temporary meeting of kindred was placed so late 
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was probably that fathers, Mins Ixnthen, and friends should now for the 
iirsi time have the opportunity to ask each other: " Where hast thou been 
these many years? And what was the judgment passed upon thy soul? Wert 
thou just or wicked? " Ultimately, however, it makes no difference. All are 
to attain bliss and join together in everlasting praise to Ahuramazda and his 
archangels. Ahriman and the other evil spirits and even hell itself will be 
consumed by fire — a proof that this was the original purpose of fire — and 
all creation will be restored to its pristine condition. The victory of good 
is thus ultimately due to an intervention of the deity, but each man must 
hast the necessary strength always to conquer the evil again. 

Manic hxism, which arose in the third century *i., and held its ground 
in China r.U the fourteenth century, represented a different view. According 
to this system, evil is so closely hound up with good that they tan be separated 
only by divine intervention or hv special participation of individual men. We 
canno: go further into this theory at this stage, because Manichrism involves 
other theories which must first be discussed. But this may be said: Manichx- 
ism, like the Persian religion, expeas the destruction of the world by fire. 
For some inexplicable reason, this conflagration will last for 1468 years, yet it 
will not avail to purify the wicked. Together with all the powers of evil, 
they will be fused and formed into a round mass. 

This is another (mint of difference between Manicharism and the Persian 
religion. After being tolerated for a short period, the former was bitterly 
persecuted by the latter. On the other hand, Manicharism was tolerated by 
Islam, which penetrated into Persia immediately after the death of Mo- 
hammed. and it came to occupy an inferior position only because Islam 
happened to be the religion of the ruling class. To this day, however, there are 
in Persia something like ten thousand Gurbres, whose name is derived from 
the Arabic % afn\ meaning “unbeliever.” Many emigrated to India in the 
eighth century, and a hundred thousand of them still live in and around 
Bombay. We have already said something about their religious belief, and 
some customs have grown up 3 tnong them which may be briefly described 
here. 

Of the events of personal life the celebration of marriage is especially 
bound up with religion. Some of the marriage customs have really nothing 
to do with the Persian religion proper. The bridal couple sit facing each other. 
Between them hangs a muslin curtain, beneath which they loin hands. Bride 
and bridegroom are separately enveloped by the priests tn a piece of muslin, 
which is tied by a cord that pastes seven times round their bodies and seven 
times round their hands. This is to indicate their union, and was perhaps 
in earlier times supposed 10 effect it. The curtain between them is dropped 
to the floor amid the applause of these present and the newly married pair 
pelt each other with rice. This was originally a chaim to produce fertility. 
The pair now sit down side by side, and two priests seat themselves on their 
right and left and recite the marriage prayers. Afterward the priests are re- 




154 



RELIGIONS OF THK WORLD 



placed by two laymen, a* representing the fathers of the bride and bridc- 
groum. These declare that they consent to the wedding. Finally a priest de- 
livers a brief address recommending the young couple to emulate famous 
spouses of bygone day*, and then recites other prayers, some of them being in' 
the language of the A vesta, which neither he nor anyone else present under- 
stands. The celebration concludes with a banquet. 

Tlie most important festivity among the Parsec* is the celebration of New 
Year’s Day. They go to the temple of fire and bum sandalwood, distribute 
aim* to the poor, and exchange greetings. In other respects the celebration 
is domestic in character, and is marked by universal good cheer. On the other 
hand, the feast for the dead which precedes it is of course of a more mournful 
character. It probably goes back to the period before Zoroaster, and is per- 
haps even of primeval Indo-Getmmic origin. 

The pritss, who take part in all these celebrations 'till constitute a caste 
apart. Originally they married only into families of their own caste, but in 
recent days they occasionally marry girls of other castes The candidate for 
priesthood must receive a twofold consecration, and must fust have studied 
the A vesta and the various rituals. Specially erudite priests are called daasturs. 
and the chief priest hear* the title fdsturan dastur . In Persia there i* similarly 
a high priest, who each year allocate all the member* of the faith to the other 
priests for attendance and oversight. Only the appointed priest is entitled to 
perform priestly functions in any given district, but he can if need be delegate 
his right* to another. 

As a nutter of fact, the Parsecs in India avail themselves of the service* 
of the priests merely in obedience to ancient habit and tradition. Large num- 
bers of them have become agnostic*, while others have gone to the opposite 
extreme and have become Theosophist*. The well-known benevolence of the 
Parsecs — there arc said to be very few destitute people among them — is 
explained by their wealth. It is also laid that there arc no prostitutes among 
them, but probably there are special reasons for this, as also for the vaunted 
honesty of the Guebres, which procured them employment in the gardens of 
the Shah, where no one could oversee their behaviour. Clearly their religion is 
still marked by the strong ethical strain which distinguished it from all other 
ancient religions except that of the. Hebrews. It is not surprising therefore 
that, as will be shown later, the Persian religion deeply influenced the religion 
of Israel. 
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6. GREEK AND ROMAN RELIGION 



by Friedrich P (is ter 



The religion of ihc Greek)* and Romans — what a variety of religious mani- 
festations is connoted by these words? The religion of Greece: the brilliant 

C tuheon of Olympus described by Honier and depicted by the artists o! 

er days; the circle of graves on the castle hill of Mycenx, a primeval site 
of an elaborate worship of the dead; the varied mythology that speaks to u* 
from statues, transformed by the tragic poets, reduced to system by Hesiod 
and the historians; the ecstatic Mteoads serving their god in orgiastic wor- 
ship; the religion of F.lc usis, with its promise o! eternal bliss to its devotees; 
the prayer of Socrates for a beautiful soul; tbe magic papyri, revealing a 

E . array of superstitions gathered from all lands; the introduction of 
ntal gods — Serapis, Mitta. and the deities of the Semites; and, Finally, 
the Lord's Prayer, for this tco began its conquering career in the Greek 
tongue. And on the other hand the cnurcly different Roman religion, a 
religion destitute of imagination and devoid of myth, bearing deep marks ol 
tbe influence of the Greek religion and with a history that tuns parallel with 
it through many periods. 

I. THF. RELIGION OF THE GREEKS 

The endless variety of the manifestations of Greek religion was implicit 
in it from its beginnings. Ethnological!/ the Greeks are nor one race- They 
are the product of a mixture of Indo-Germanic and non-lndo-Grrmanic con- 
stituents. and their religion is a similar combination of elements taken from 
the religions of both, besides, foreign influences' found easy access in the 
inhabitants of the Balkan peninsula because the nature of the Greek coast- 
line facilitated communication, and because highly civilized countries like 
Asia Minor and North Africa lay at no great distance. Therefore not only 
in the early period, hut throughout its whole history, the Greek religion has 
adopted foreign elements — from Babylonia and Egypt, Phrygia, Thrace. 
Persia, from the Jews, Romans, and other peoples. Further, the Greek mind 
itself was as susceptible and receptive as the country', anti tbe lack of political 
unity contributed its share to the variety of religious life and especially of 
the outward observances. In addition to the deities that were universally 
acknowledged, each city-state had its own local deities and legendary heroes. 
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.so that the number of gods who were worshipped on Greek soil was incil 
cobble. Further, rhe history of Greece wax n<# without influence on the shape 
of cite religion. The religion of the small city-states was completely iraav* 
formal in the empires of the Diadorhoi, and again later in the world* wide 
empire of Rome. Further, religious faith •'and this is true of either religions 
besides the Greek — was far from being uniform among all classes erf the 
people. The lower classes had nut the same attitude toward religion as edu- 
cated men and philosophers. The faith of a Plato differed from that of a con- 
temporary peasant of lki-otia, but ** the religion of Greece M includes both. 
Finally, we cannot leave out of account the influence exerted by outstanding 
men. The Greeks it is tnic, had no great founders of religion or prophets 
who left their mark on their country’s religion after they themselves had 

5 ts>cd away. Nevertheless Greek religion owed much to men of genius 
re the authors of the Homeric poems, the great sculptors and painters and 
philosophers, as well as to men like Alexander the Great and Augustus. Rut 
even nil these together do net completely account for the variety of which 
we speak. Its ultimate cause lay in the Greek genius itself, which created the 
religion and expressed itself in it. 

In view of this variety no one will look here for a systematic account of 
the * doctrines' of Greek religion. We can give only a sketch of us historical 
development. Greek history itself begins to be cicat only from the point when 
our sources become fuller — that is, from the time of the Persian wars in 
the beginning of the fifth century. At that date only a short interval separated 
the religion of ancient Greece from that mighty cleavage in Greek civiliza- 
tion which was of such epoch-making importance for the religion. That 
cleavage tcok place in the fourth century, the century of Plato and of Alex- 
ander the Great, and behind it lay already a development of many hundreds, 
if not thousands, of years. The period prior to the Persian wars, in which an- 
cient Greek religion reached its full stature, grows rnure obscure the farther 
back we go. What is apparently the most outstanding monument of Greek 
religion, equally important in itself, as a work of surpassing power, and in its 
effect on the religious development of all after time, belongs to this period. 
We mean the Homeric epos. And in spite nf this eloquent witness — nay, 
just because its supreme attractiveness has drawn all attention to itself — the 
older Greek religion has remained shrouded in obscurity. It is mainly be- 
cause we have been so dazzled by the brilliance of the Homeric poems that 
we have so lonj? entertained a false conception of Greek religion. We have 
all along identified Homeric religion and Greek religion, and have charac- 
terized Greek religion as the religion of beauty. Only in modern days have 
we begun to place a different value on Homer as a source for the history of 
Greek religion, and called in Other means for the elucidation of its earlier 
history. 

Among these new aids come first the archxcJogical discoveries made by 
Schliemann, Evans, and Halbherr in Crete, by Dorpfcld, Bullc, Frickcnhaus, 
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Rodenwaldt. and others in Trny and on the mainland of Greece, in the inter- 
pretation of which many stholar*, including von Duhn, Karo, Nilsson, 
Partbeni, and others have done great serivee. But the discoveries speak an 
ambiguous language, They provide bases for hypotheses rather than supply 
us with facts, and this is even more true of the architectural remains than 
of the cut stones and jewels, which arc especially important for a knowledge 
of the religion. The numerous written characters found in Crete have not 
yet heen deciphered, k> that the excavations have so far told us nothing of 
the speech of the people. On the other hand, the Greek language itself con- 
tains much that is of non-Indo-Germamc origin, and therefore tdls us 
something about the aborigines, their civilization, and also their religion. 
These elements of the Greek language have shown dial the Giccks adopted 
a large number of names of gods from the aboriginal population, and they 
thus give a due lor the solution of the important question as to what is pre- 
Greek in the Greek religion. Further, wc can draw inferences ftortt the re- 
ligion of later times regarding that of earlier days. In the earlier religion wc 
find primitive elements which have survived, so to speak, as fossils into later 
time. Our clncf aid in recognizing these is ethnology, which shows us religions 

.U..V flv* l%! tts>rir 1 1 ne-rirv^ Wlwti W find 
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the native people. Them burrowed elements, which conaiwed of words, place- 
name*. and names of eleiiics. survived into the later Greek vocabulary, and 
cannot he explained from Indo-Gamanic language*. This collision of two 
pcoplo and civilizations gave rise to the first mixed religion on Greek 
mil of which we know anything. In other words, from the time when a 
Greek people emerges from complete obscurity into the twilight of pre- 
historic time their religion is a mixture of IndoC ermanic and alien elements. 




Fic. 65. T.uiie no* Sacrifice 
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The representatives o i the Kxallcd Myccnxan civilization were also Indo- 
Germans, while those of the Mi noon- civilization in Crete were non-lndo- 
Germanic. One of the main tasks of research is to disentangle these two 
elements of Greek religion. A similar problem is presented by the religion 
of Babylonia, in which there is a mixture of Sumerian and Semitic elements. 
The first step toward the solution of the problem will be the interpretation 
of the archaeological finds that have been made at the two most important 
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centres of civilization during the second millennium — viz.. Crete and 
Argoli*. The former provides evidence for the Minoan, the latter for the 
HeJlodtc (Mycenxan) civilization. We must admit, however, that when all 
that is of doubtful interpretation is omitted, it is not very much that we 
learn from these witnesses, though the evidence from Crete is mote illumi- 
nating than that from Argolis. 

For one thing, we have learned something negative — there were no actual 
temples and no large images of the gods. These were characteristic features 
of Greek religion in after days. 
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Now let us examine the Cretan evidence more closely. First of all, it tell* 
us something about the sites of worship. Worship was celebrated in caves, in 
uncovered sacred precincts on mountain-tops surrounded hy low walls divid- 
ing the sacred from that which was profane, or in small chapels in houses 
and palaces. These last, however, were in most cases so small that they can 
hardly have been used for great ceremonies, and must have served as places 
for storing the sacred utensils and idols. The ceremonies themselves were 
conducted in the open air, and consisted mainly of round dances and pro- 
cessions. A few scattered small chapels have been unearthed, containing 
apparatus and sacred objects, such as altars, sacrificial tallies (Fig. 65), vessels 
idols, and fetishes (chiefly double-headed axes). The things found aim in- 
cluded votive offerings in :lic shape of imitations of parts of the human body, 
offered to some deity as thank-offerings for restoration to health, garments 
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made ol faience presented to the goddess whose image stood in the place 
of worship, small statues showing men and women at prayer, and other 
representation* of the ceremonies. The sanctity of a utensil— ny, of an 
altar — was frequently indicated !>y the sacred horns attached. The sacrifice* 

were animals, or bloodless offering* which 
were poured into the depressions of the 
cables (see Fig. 65) or into large vessels (see 
Fig. 66). From the representations that have 
been found it i* clear that women took an 
important pan in the services. 

Although there were no large temples 
with images, it should be stated distinctly 
th«it the beginnings of these already existed: 
small, detached, independent chapels, like 
those found in Gurniil, and small images, 
which no doubt, like the double axe and 
the sacred horns, were believed to be charged 
with sacred power, and were therefore wor- 
shipped. It is beyond all doubt that worship 
was offered here to personal gods. But there 
were fetishes jlso. like the double axe, the 
labrys (Fig. 67). Ibis is al«> found in Ada 
Minor as the attribute of a Hittitc god (Fig. 
68). and later as that of Jupiter Dolichcnus 
(Fig. 69), while in Crete its image, like that 
of the sacred horns (Fig. 70), was used to 
indicate that an object or a place was taboo 
— that is, consecrated. Sacred stones, too, 

■ and trees, animals, and birds (the dove) 

were worshipped, and occasionally a deity 
revealed himself in the form of a bird 
Of personal deities, three appear most fre- 
quently in the discoveries. First is 44 the mis- 
tress of the animals,** perhaps akin to die 
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KybcJc of Asia Minor. She is seen standing 
at a height from the ground between lions 
or holding animals by the neck or legs 
(Figs. 71 and 72). Second is the goddess of 
snakes. Several examples of these have been found. The image is a female 
figure wearing a long skirt, with snakes coiled round her (Fig. 73). Third 
comes the shicidgoddcss, armed with a large shield or a lance (Fig. 74). 
The numerous idol* found in graves do not represent goddesses; they are 
” : fts to the dead, and were supposed to minister to the needs of the departed, 
or ship of the dead was also general at the time of the Minoan civilization. 
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Tlsc dead were not cremated, but were committed to the earth and provided 
with offerings. 

About 1400 ix- the Cretan palaces were conquered by lndo-Gcrmamc hosts 
from the mainland of Greece, who settled down in Crete. They were the 
descendants of the first Indo«Gcr manic settlers in the Balkan peninsula, who 
had cirricd thither with them the Mycenaran civilization. The ardtrcJogical 
finds cast less light on their religion than on that of ancient Crete. We have 
many evidences of Mycenaran civilization in the Balkans especially from 
Argolis, but they tell us little alx>ut the religion, as no actual sanctuaries have 
as vet been found. What was presumably a domes- 
tic chapel in the palace of Mycctur docs not tell 
us much. The religion of the Mycenaran civiliza- 
tion was a mixture of noivlndoGcmunic ele- 
ments (adopted from the aborigines and akin to 
the Cretan religion) and the Indo-Gcrmanic ele- 
ments of the invaders. From about i6x) onward 
Minoan civilization began to have a considerable 
influence on the Mycenaran, and still c*hcr nor.- 
Indo-Gcrmanic elements probably found their way 
into the religion about this time. The shield- 
goddess, the double axe, and the sacred horns nmv 
appeared also on the mainland. Worship of the 
dead was more prominent than in the Minoan 
civilization. In particular the royal graves of 
Myccnar exhibit great luxury and rich offerings 
The more ancient of them, the shaft-graves in the 
castle, date from about i6co b.c The offerings 
were extraordinarily rich, ami many of :hc bodies 
were actually hidden under gold and jewels. About 
two hundred years Later, when the Cyclopean cat- 
tle-wall was built, a rearrangement of this burial- 
place was necessary. The graves of the old kings 
and their families were placed together, and the 
whole area was fenced with a Urge circle of stone 
slabs. Inside this circle stood the stele on which 
were depicted the kings riding in their chariots, fighting in battle, or pursu- 
ing the chase (Fig. 75). An altar and a sacrificial pit were used in the wor- 
ship; the graves of the departed now lay inside the castle-walls, quite close 
to the castle-gate, guarded by the stiffly erect lions (Fig. 76). The later rulers, 
from the end of the sixteenth century bx. onward, erected for themselves 
and their families the large domed tombs that lie outside the castle. The 
bodies were laid under the dome, or, if such a place was available, in an 
adjacent mausoleum. The numerous bodies which were gathered in such 
a grave in the course of time mack it literally a charnel-house, a huge heap 
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of relics. In one such domed lomb in Crete were found the remans of 
nearly two hundred bodie.% including possibly those of slaves slaughtered 
at the funeral of their makers, just as Achilles offered human victims ai 
the burial of bit friend Patroclus. The chambered graves in die vicinity of 
Myceiur in which :hc common people were buried contained many corpses, 
sometimes large numbers of them, as well as offerings that point to worship 
of the dead. 

The Mvccnxan religion is the first phase of '* Crock religion.” It received 
additional non-Indo-Gcrmanic elements as a result of the conquest of Crete, 
and the influence of non-Indo-Gcrmanic religion continued into later times. 
A similar influence affected the Greek colonics in Asia Minor, and even the 

Greeks of the Hellenistic 
1 period. Apparently, how- 
ever, still other peoples 
left traces, direct and in- 
direct, although perhaps 
not 50 strong, on Cretan 
and Mycenaran religion — 
viz., the Egyptians and 
lLibyionians. anil perhaps 
also the Hittites. The two 
first-named pcofdcs Had 
already reached the zenith 
of their power when the 
first I ndo -Germans in- 
vaded the Balkan penin- 
sula. Egyptian influence 
on Crete is specially clear 
in various directions. 

Fie. 69. IcrirtA Douchskus Sphinx figures, the sis- 

From N**f , " JUAnricr ntr Jteii&oofttxtebe trum, and perhaps also 

the praaice of mummify- 
ing the dead seem to have reached Myccnx from the bad ol the Nile, and all 
sorts of fabulous animals were introduced from Babylonia. Whether Greek 
mythology was influenced by Babylonia — say, through the Gilgamel q»c 
— is more than doubtful. Any such influence would certainly have left traces 
in this second millennium. 

That the later movements of peoples which set in about 1200 and 
which are usually grouped under the names of the Dorian, jEolian, and 
Ionian migrations, failed to destroy this Myccnxan religion goes without 
saying. There are numerous sues of worship where religious rites can be 
proved to have been uninterruptedly performed from the Myccnxan era 
down to a time far beyond that of the migration of nations. These include 
two sacrosanct places of the ancient world. Delphi and Delos, where wor- 
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ship undoubtedly existed from the Mycennn time onward. In Crete a num- 
ber of sanctuaries were taken over by the invading Greeks, and were used 
even in later Greek times as places of worship. Among these arc the cave 
sanctuary at Psychro and that on the Mount of fuktns, where in later days 
the grave ot Zeus wax shown. At Mctiidi, in Attica, worship of the dead was 



better, we may look for nu- 
merous remains of an older 
faith, older conceptions of 
deity, older ritex and myths, 
and we can thus use the 
later forms of faith to com- 
plete our picture of the re- 
ligion of the Myernaran 
period. 

The means of doing so 
ore supplied by the sciences 
of ethnology and compara- 
tive religion. The latter 
proves that certain funda- 
mental types of religious 
thought, which appear in 
conceptions of deity, in coi- 
tus, and in myth, are com- 
mon to all religions, and take 
the same form at similar 
stages of civilteation. One 
of the most important find- 
ings of comparative religion 
is that nearly all primitive 

religions include a belief in power— a belief in impersonal powers which 
can inhere in any |ierccptiblc object, such as men, animals, plants stones, 
artifacts, etc. This belief is usuaMy called “ orendism,- from the word 
orenda by which the Iroquois denote that power. This orendism is met 
with even in higher rdigions — in those of Greece and Rome till the 
cud of the ancient era and even in Christianity. We may therefore assume 
that it existed both in the Mycenaran and Cretan religions, and it is out first 
task now to study these orcndistic Greek conceptions, which lasted un- 
changed for thousands of years. 

To the primitive mind all that is charged with orenda is taboo; in ocher 
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words, all that possesses any special power, all chat is set apart by having 
this name attached to it, is holy. This sanctity may be due either to the 
presence of orcndiaic powers or to a relation to personal gods. In any case, 
rise epithet " holy * presupposes the belief in power* which arc manifested 
in whatever is regar<kd ax holy. Temples and sacred precincts, altars and 
images, ritual utensils and all that belong* to live gods, are holy because they 
arc chat god with power, because they arc the dwelling-places of deity or 
belong to deity. The essence of che holy consists in the power which works 
in it. It need not be a personal deity in whose power faith is placed; frequently 

it is an impersonal, marvellous, 

I supernatural, magical power. The 

<BgC| 1V>1> ‘ ia f,lk<l wi|h 3 kind ^ 

Amesr « I tutdum which radiates from it, 

/. II . . IK ^ can ** tfansferrwl or com- 

/ ■VIUI lUll m ’ M munkaccd by touch, like mag- 

Ai'ix^fTy Vi nctic or electric energy. The 
Vgl q/A ff hf,| y muxt ^ kept a l ,art from die 

Xr^jl^Al *1 1/ profane, and any intercourse with 
^>1 jfv' jri j&p ‘ l demands from man a state of 

holiness increased power, clean- 
ness and chastity. 

^ ^ Even externally, therefore, the 

ancient sanctuary had to Ik 
s!ric!, y aml clearly fenced oil 
* fom P^ arvc territory. The word 
I >1 r®C-- ^4 ‘ dtfi 'vM used f° r l ^ c ^c^d precinct cx- 

[ \ JS i l \ i P rww d this idea. Temtnos means 

3fji fs y* jff J/ a portion of ground which is cut 

* rom l ^ c profane. It comes 
from temnein, “ to cut " (/cm 
Vr. w ‘ plum, ‘temple’). Similarly, "to 

Figs. 71, 72. Thi Gix>i>lss <11 Animals consecrate" means ctymologi- 
from Hi w. - JWfcmto air MpomigexAuAu " tally " to xct apart for sacred use." 

Tliix setting apart wax carried out 
hy means nf boundary stones, hedges, walls, or even a cord stretched round 
the sanctuary. All that was impure was excluded from thi* territory; only 
the pure man dare tread the holy ground. There were precise regulations 
concerning pure and impure, differing according to the holy place in ques- 
tion. There were ordinances forbidding entrance to all save the priest, or 
specifically excluding women, slaves, strangers, and the uninitiated. Others 
permitted the entrance only at certain times, or prescribed ablutions, chastity, 
fasting, refraining from certain foods, or the wearing or not wearing of 
certain garments. Any transgression of these rules or any desecration of the 
sanctuary called down divine vengeance or involved legal punishments. 
While the whole temple area was thus holy, the altar was specially sacred. 
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This was the place of sacrifice. It was raised above the ground, forming a 
platform for rhe otTenngs, which must not be laid on ordinary joiL The 
^ltiir was charged with wered power. The suppliant who touched it came into 
immediate contact with the holy. The same was true of the image of the 
god. Wondrous stones were told of its pusver: how this or that image had 
wept or perspired or turned round to punish or hurt or heal, how on this 
image the welfare of the city depended, so that it was chained in its place lest 
it should be removed. The temple vessels t«x> and all that belonged to the 
deity were holy and withdrawn 
from profane use. When anything 
was no longer suitable foe its 
sacred purpose, or when for any 
reason it could no longer be kept 
in the sanctuary, it wa* buried in 
the ground, and thus preserved 
from desecration. Two large stone 
chests belonging to the Mino.in 
period were found buried in the 
palace at Knossos. These were 
crammed full of the furniture of 
an older temple which could not 
be utilized in the new budding 
and which was thus saved from 
profane use. 

Seeing that the Myccnsrnn pe- 
nod knew no actual temples with 
large images, the most ancient 
sites of worship were places and 
natural objects that were consid- 
ered holy — mountain-tops, eaves, 
rocks and stones, trees and groves, 
springs and rivers. The stone, 
tree, or rtump was worshipped 
because some special power was 
believed to dwell in it. Such 
fetish- worship is originally not 
homage paid to a personal being, 
but is purely orcndisric: the fetish iv charged with a power — it is itself the 
god. Similarly, the Cretan double axe i* noc originally a quality or symbol 
of a deity; it is itself a sacred, efficient object charged with power. A gem 
bearing the figure of the double axe was worn as 3n amulet (Fig. 77); a 
home on the stones of which the axe was chiselled was under snerrd protcc- 
lion (Fig. 7K). Nor are these figures the only means of imparting power tc 
an objcci. The cutting of letters in it could likewise consecrate it: the 
Mincun period knew the use of writing, although we arc still unable to 
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ilcciphcr the numerous inscriptions. All the conceptions mentioned above 
footled part of the faith of the second millennium, as well as of the latex time. 
Innumerable other fetishes and gutb of noewhuman figure survived also 




into historical time, and bear witness to primeval belief — boulders and stone 
pillars, wooden stumps and pe**s, trees and animals. Most of them were of 
course associated with personal gods and heroes, and some legend awakening 
interest by its antiquity explained the form of worship. Thus a wooden post 
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was looked upon as the sceptic of Agamemnon; a Hone was the one that 
Krona* swallowed by mistake instead of the boy Zeus and vomited forth 
again: tree* were pointed nut which Agamemnon and Mcneiaus had planted; 
the Thebans worshipped the weasel, because it played a pan in the birth- 
otory of Herakles. 

In addition to these forms of animal worship which continued into later 
II I | l ,: r:‘ " : r : I I, l i i 



back to of the 

horse, and that of Apollo Fig. 75. G«ave Stele at Mtcjs* 
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wolf. The epic epithet ap- 
plied to Athene, “ the owl-eyed," and that of Hera, “ the cow-eyed," like- 
wise betray former animal-worship. Other animals were regarded as the 
favourites of various gods, and were kept and fed in their temples — pea- 
cocks for Hera anti mice for Apollo Sminthcus. The priesthood also contains 
frequent hints of ancient animal-worship— priests of Dionysos were called 
" cattlc-hcrds,” and priests and priestesses of other deities were ailed “ bulls” 
" bears," “ foals," and “ bee*,” and ate often depicted in animal masks or ani- 
mal disguises. Legends too point in the same direction. Many of them tell of 
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gods who appeared in animal form to help ami guide men, as when 
dolphins saved Koiranos and Arion from the vex 
Tree- worship also flourished in the second millennium as well as latet. 
According to a belief which, although primitive, «ill lived in later time, trees 
.could he charged with marvellous power, with orenda. Each twig on such a 
tree shared in this power, even the twig which was broken off and wound 
into a circlet fnr the head. Thus the religious custom of wearing such a 
garland during worship meant that the sacred power that resided in the tree 
and in the garland was communicated to the wearer and consecrated him. 
Among the Greeks the worshipper wore this garland, and the suppliant 
fleeing to the altar for refuge wore the consecrating twig which brought him 
under the protection of the higher power, making him holy and inviolable. 
The same belief is seen in the custom of striking a person with the “rod 
of life.” In Sparta at the festival of Artemis Onhia the 
boys were touched with twigs uf the chastc-tree (agnus 
C0S1 us). The original meaning was that the power of 
the holy twig was thus communicated to the boys. 

Later the orendistic tree came to be regarded as the 
abode of a personal deity: ucc nymphs or hamadryads 
peopled the woods; the oak was sacred to Zeus, the 
plane to Dionysos, tin: myrtle was worshipped as Arte- 
mis Sotcira. Cult-names of the deities also reflect this 
ancient tree-worship. Dionysos was Endendros, Den- 
drites, or Sykites; Artemis was Daphnia, Karyatis, or 
Kedreatis; Apollo was Daphnites or Plata nistiox 
Two other customs further illustrate ancient orendis- 
uc beliefs and show how the later religion casts light 
on the faith of the Mycenxan period The first is tbc 
use made of sacred ski ns in the ritual. Many animals 
were regarded as holy, and in a similar way the sacri- 
ficial victim, being the property of a god, was looked upon as sacred — i*., 
filled with power. This power resided in every pan of the animal, but espe- 
cially in its hide. The priest therefore frequently wore a skin as a garment 
in order to acquire the power that resided in the animal. This is frequently 
shown on pictures of Cretan and Mycenrran civilization (see Fig. 66). The 
same belief meets us in the legend of the Nernean lion strangled by Hcra- 
klc.s. This lion was invulnerable, and this marvellous quality was imparted 
to Ajax when as a child he was wrapped by Hcraklcs in the skin. Skins of 
this kind, taken from sacrificial animals, were used for sleeping cm in the 
temples; whoever wished to dream in a holy place lav down on such a hide 
and came thus into immediate contact with the divine power. But the power 
in the skin could also be used ajxxropaicaUy, — ix. f to cleanse from guilt. 
He whose hands were stained with Mend, or who had otherwise become de- 
filed, cuuld by means of the skin purify and reconsecrate himself. Thus in 
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the time of greatest heat the most prominent citizens clothed themselves in 
sheepskins and climbed Mount Pclion to the temple of Zeus in order to expel 
the demon of heat by the power that resided in the hide. Similarly* a goat- 
skin, such as is shaken by a Mongolian magician to bring rain, became, a* 
the agis. a symbol of Athene. 

The second custom calling for mention is that connected with the olive 
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branch, the aresione. This was an orendisne rod or branch, usually of olive, 
wIuxjc power was still further intensified by the attachment of bands of wool 
and fruits- It w*s earned by a boy, and its fertilizing virtue was imparted to 
the place over which it was borne or at which it was set up. Originally these 
branches were fertility fetishes, but gradually they evolved into personal 
deidcs or were specially associated with such. The fetish rod known as 
tyrtfhale became Artemis Korythalia, and was worshipped in ritual dances. 
The lad who carried the typo, the olive branch, was also filled with the sacred 
power Of the fetish, and was called daphnephoros, a name which in course 
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of lime became an epithet applied to Apollo. The fetish rod, too, which as 
a charmed rod played a pari in the magic not only of the Greeks in all 
periods* but of other peoples also, was an orendifcic rod of this kind, and 
the same is true of the sceptre* of the kings and heralds. Similarly the 
amulets, which gave increased power to their wearers and warded oil evil 
from them, and of which we now possess many specimens from the Minoan 
period down to late times, were likewise charged with power, which they 
owed to the inscripiions or images engraved on them. 

We thus sec that certain beliefs and ritual observances were current in all 
l*cricds of the Greek religion, and maintained their ground through all the 
centuries from the Mycenxan period onward. Tlx: anthropomorphic con- 
ceptions of deity which were held up before men’s eyes by the plasiic arts 
and by poetry were unable to displace these survivals of ancient faith. As late 
as the second century a j>. worship was still paid to Eros as 3 •block of stone 
in Thespis, in lkrorki, although the famous statue by Praxiteles had stood 
there for centuries. Even among the Greeks beauty made less appeal than 
holiness to religious feeling. The gold and ivory image of Athene by Phidias 
in the Parthenon at Athens called forth admiration, but religious homage 
was always paid only to the insignificant but sacrosanct image of Athene 
which had come down from olden time. The gods of the Homeric Olympus 
were familiar to every one from the epic, the tragedies, and countless other 
representations, but in bis time of need the Greek preferred to have recourse 
tu the deifies which had been worshipped in his own village or in his native 
city since the days of old. In many cases these were quite different from the 
gods of Homer. 

There is still another important group of phenomena that reveals the con 
rinuance uf orendistk ideas into the historical period, and from which we 
can draw inlcicnccs regarding the view that prevailed in prehistoric time. 
In nun too is evidenced a power, varying in strength in different individuals. 
Special strong orenda was possessed by the medicine man, the magician, the 
priest, the chieftain, the king. If two clans meant to war against each other, 
each considered it essential to seek out a doughty man whose orenda 
was great — just as, according to the Greek epic, Troy could not be taken 
till Achilles had been brought from Skyios. This jiower resided in quite a 
special degree in the head of die man in quetfion. This is the belief that 
underlies the head-hunting of the South Sea races: they are eager to procure 
as much power-substance as possible. A man cats the brain of bis foe in order 
to reinforce his own orenda. and he preserves a collection of heads. This is 
the meaning of the Greek myth that tells how Tydeus broke the skull of the 
slain Mclanippos and ate his brains. Kyknos. son of Arcs by in wait foe 
wayfarers, killed them, and built a temple to Apollo out of their skulls. 
Oinomapos in Olympia slew his daughter’s wooers, who had undertaken to 
run a race with him. and nailed their heads :o his house or to the pillars of 
the temple. He even wished to build with them a temple to Arcs. These and 
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similar legends shuw that this belief and practice were not unknown lo the 
Greeks. There arc even traces among them of actual cannibalism. It was 
originally regarded as a means of acquiring the enemy's orenda. We find 
it in the tradition regarding Zeus Lykaios in Arcadia, and in the stories about-' 
Tantalns, Atreus, and Prokrse. 

This orenda. which is present in every person, the Greeks named daimon. 
It wn conceived as possessing a more or less shadowy kind of personality. 
Just as primitive man endeavoured to strengthen his orenda. so d:d the Greek. 
To this daimon ritual worship was offered, at first once a month, then once 
a year, on the anniversary of its reception into the worshipper's body — that 
is to say, on his birthday. This is the origin of the celebration of the birthday 
— it was a service of worship to the daimon naively present in the man. But 
this power was not equally strong in each man. The king’s daimon was 
specially potent; therefore the ritual in his case was performed on a larger 
scale, and the whole people took part in it. In virtue of his strong orenda the 
king was a sacred person: he was beloved and nourished by Zeus; it was 
through his power thar the nation increased in strength. Sacral function! 
were therefore assigned to him, and mythical tradition implies that lie was 
believed to be able on occasion even to control the weather. From ihc his- 
torical period of the Greeks we have only scanty proofs of this ascription of 
divinity to kings, because by that time kingship was for the most pan 
abolished. But where it survived —as, for example, in Sicily — we have 
isolated traces as late as the fifth century which point to this kingly quality. 
From the time of Alexander the Great this worship of kings flourished in 
renesved strength, and its existence must be postulated for the kings of the 
Mycenian period. The awe in which they were held can still be read in 
their Cyclopean castles, and in the huge grave monuments, for whose erec- 
tion the labour of innumerable subjects was at the kings' disposal. The 
royal palace bore the same name as the sanauaries cf the gods, megaron 
and anaktoron, and the royal domain, like the sacred enclosure, was called 
lemenot. 

To the Greeks at all periods the priest too was a sacred personage — ijr., he 
was in possession of special power, which had to be carefully guarded. That 
is the meaning of all the ordinances that regulated taboo and enjoined purity 
and chastity. The priest wore a special costume, a chaplet and woollen 
bands, and all these reinforced his sanctity. His special power included certain 
specific kinds of knowledge— of ritual and magical formulas and prayers. 
His special name in the epic was ureter, " he who oilers prayer," — i.e.. he 
who knows and can use the correct, efficacious sacred words and formulas. 
The seer's gift was also a specific endowment of many priests. Like any 
other orenda. such knowledge was hereditary in the family, and was handed 
on from father to son. lake kingship, priesthood was originally hereditary. 
Like the king, the priest could alto command the weather; he knew the spell 
that brouglu rain and wind and hail, and his aid was invoked when the suu 
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or moon was eclipsed. In many parts of the ritual he actually played the pair 
of deity: he put on the mask and appeared in the dies* of the god. If the 
god had an animal's shape, the priest disguised himself accordingly. 

. Even after his death a man's orenda did not lose its efficacy. It was still 
associated with his body, and, seeing that it might be cither good or evil, it 
could be helplul and useful or hostile and injurious. Thus an clement of con- 
tradiction pervades all worship of the dead, and this can be shown to have 
existed among the Greeks as among many other peoples. The dead were held 
in fear, and this fear was shown in efforts to render their power innocuous 
or even to make use of it. The Greeks too knew the practice of mutilating 
tlve dead, mashaiiimoi. It W3S intended to weaken the slam man, so that he 
could not harm his murderer. They also constricted the corpse with cord*. to 
confine its powers — a practice which was learned from the huddled bodies 
found in prehistoric graves. But on the other hand the Mycenwtn graves 
prove the existence nf a widespread actual worship of the dead, which lasted 
throughout the whole of antiquity. Everywhere this worship was orendistie 
— men believed in an impersnnal power associated with the corpse. The 
actual remains were charged with o'er. da. It was only bier that this developed 
into animistic worship of the dead, or worship of the souls of the departed, 
involving a belief in a personal soul separable from the body. But among the 
Greeks in the historical period, as among otlxr peoples, this soul-worship 
was based on the ocendiaic belief. Indeed, the latter idea gathered strength 
again at a later time, with the result that while the ancient worship of heroes 
and of the dead was predominantly animistic, the Chtistian regard for the 
dead betrays the renewed prevalence of orendistie conceptions. The grave 
was regarded as a holy place— especially the graves of those legendary 
heroes whose deeds had proved that special power dwelt in them. Graves 
were inviolable. They were marked oft from profane ground and guarded 
againsc profane use. This is still seen in the ring of slabs set round the grave 
circle in the castle at Mycenx. While it is certain that in historical time the 
dead were usually buried at a distance from human dwellings and outside 
the cities, many discoveries indicate that in Neolithic and Myccnxan times 
the dead were occasionally buried in the house. This practice i. also attested 
for many primitive peoples. . 

All the features that have been briefly sketched in the foregoing paragraphs 
represent religious conceptions that were umeerully curren. They were 

S erially prominent in the cult us, which is the most conservative aspect of 
igion, and they existed both in prehistoric time and in later Greece. But 
there are numerous other points on which we are justified in drawing in- 
ferences from the Greek religion of historical time regarding the conditions 
that prevailed in older days. What we know of the gods and myths of later 
time casts light on the beliefs of the Myccnxan civilization. Homer men- 
lions a large number of names of gods and legendary heroes which were not 
invented by him. but were in existence before his day. Some of these names 




174 RELIGIONS OF THE WORLD 

and myth* were perhaps already familiar 10 ihc Indo-Gcrmanic invaders; 
others may have been known 10 tlx: earlier non-Indo-Gcrmanic population; 
some may have been formed subsequent to the migration! of the Mycenaran 
period. A few may even have been added after the downfall of Myccnxatv 
civilization in tlie Greek miildlc era, and a very few may |x-rh.ips be re- 
garded as inventions of the poets. It is impossible now to disentangle these 
in evay ease, hut, speaking generally, it may be safely said that the large 
majority of there names and myths already existed or arose in the Mycenxan 
period and that only a small number were added under the influence of 
Dorian and Ionian migrations or were derived from alien sources. The epic 
peers elaborated matetial already existent rather than created new names and 
myths- lltc science of philology has decided that only some of the names are 
Indo-Gcrmanic. These include very few of the names of the grcaict gods— 
only Zeus, Arcs, Hera — and only a few of the names of the legendary heroes 
to whom a ritual was dedicated. AH the other names of gods and heroes arc 
prc-Indo-Gcrmanic. Very few of the names of legendary heroes are inven- 
tions of the epic puns, and these of course are Greek. 

Hut in deciding whether a name is to be pronounced Indo-Gcrmanic or 
Otherwise, it must be kept ;n view that in the course of development the 
name may have come to be associated with many other conceptions and 
myths and rituals that were originally alien to it. As a matter ol fact, this 
took place to a very Luge extent, with the result that the more important 
deities gradually attracted a large number of accretions. In this way a divine 
name became connected with rituals and practices which really belonged 
originally mother deities, with epithets which were formed out of cchcr divine 
names, with ideas about the activities and attribute* of a deity which originally 
did n<* belong to him at all, and with myths which were formerly associated 
with ocher figures. Thus all the greater Greek deities of historical time were 
credited with Indo-Gcrmanic and alien elements which it is impossible for 
us now to identify. Gods between whom certain resemblances were perceived 
were identified with each ether -for example, the Indo-Gcrmanic Dioscuri 
with the alien Tynda rides, an identification which resulted in giving the 
sons of Zeus a second human father, Tyndareos. In most eases it is therefore 
impossible to separate the original significance of a deity from the complex 
tradition. It can, however, be taken as certain that the greater gods mentioned 
in Homer were already worshipped in the Mycenxan period, nlthough the 
worshippers of that period had a conception of them quite different from that 
which appears in rhe epic. In the case of the goddesses already named, Hera, 
Athene, and Demeter, to whom worship was still paid in the Helladic castles, 
their cult was either adopted by the conquerors of the castles at the clew of 
the MyceDxan period, or, without any change of masicrs taking place, their 
cult was continued in the post-Myccnxan period. Certainly the cult of Athene 
goes back to pre-Indo-Germanic times. The myths and names of mow of the 
legendary heroes likewise go back to the Hdladic epoch, for it is very im- 
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probable that the Homeric pom * invented ' them all. Apart (torn other 
reasons, there it, as Nilsson, one of the best authorities on ancient Greek 
religion, has recently shown, one circumstance that point* to this ancient 
brigm of the Greek myths. The main centres of the Greek myth* are also 
the main centres of Myccnxatt civilization, and the greater the power and 
importance of a city of the Hclladic epoch was. the greater also is the cycle 
of myths associated with it. It is true that we possess only doubtful pictorial 
representations of myths from the Myccn.can period, and it must be admitted 
that the recently published illustrations of cut stones from Thiihe, in b "otia 
— showing, according to Evans, scenes from the stories of CEdipus and 
Agamemnon— cannot be absolutely depended on, for these stones may be 
forgeries. But even if we had no mythological representations frnm the 
Mycenxan period, this would not disprove the origin of the myth* at that 
time. They might have arisen then and still contain some reminiscence* of 
historical events of that period, even if these arc few and have to be cautiously 
pieced together. 

Tlse process by which orendiaic powers came to he ascribed to personal 
deities is hidden in the obscurity of the far past. It came about in Greek 
religion in the same manner as in that of Rome, but in the case of the latter 
the process was simpler. The orendistic ' god* ' were inanimate objects, men, 
animals or plants charged with power. They were therefore, as Herodotus 
justly calls them, nameless denies — fetishes if we understand that term 
broadly enough and extend it to include orendistic men and animals The 
deities wctc inherent in the substance, and os matter is perishable, and as 
primitive men always destroyed the fetish that had ceased to be effective, they 
were continually changing. But the conception remained that certain powers 
or certain men could cure disease, conjure up a storm, or ward off hail. This 
belief was manifested in all the ritual and magic ceremonies connected with 
objects that possessed such powers. Further, these powers, which manifested 
themselves in many ways and inhered in many objects and men, always had 
the same effect, and therefore the multiple manifestations could in each case 
be summed up under one head. The healing efficacy could be called Iatros, 
power to summon up a storm amid be called F.udanemos, the hail-repelling 
power Chalazios. The common element in the separate manifestations was 
recognized and designated by a word — a self-interpreting or transparent 
name. Thus artfte the 4 transparent ' special gods Eudanemos. Iatros, Chala- 
zios, Eircsione, Kopo, Daphncphoros, Salpinx, just as among the Romans 
we find Janus, Rcbijo, Vervactor, Reparator, Strenia, and others- 

This was the first step toward unification. In place of the almost unlimited 
multiplicity of external object* and separate manifestations in which the 
impei son.il o’enAa wa* active came the unifying conception which was indi- 
cated by a word. The orendai of the numerous separate phenomena became 
special gods with transparent names. A* yet, however, there were no proper 
names but merely name* whose meanings were iclf-cvident. Many of them 
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afterward became names of Icgcndaiy heroes or epithets of the greater gods. 
These special gods were still very numerous, and they differed in diflcrem 
localities. While they were no longer mcic impersonal powers, they were not 
j* yet fully developed personalities. They still lacked a proper name and j 
myth. The third step of the process wa* taken when the gods were provided 
with these. The names whose meanings were originally self-evident gradu- 
ally ceased to be understood. Some portion of the verbal stems from which 
;hc names were formed became obsolete. The appellation, now untran^ 
parcr., became a proper name* and the god indicated by it was now 
a di cinct personality, Usenet has shown this very dearly. The names that 
had been borrowed from the religion of the aborigines, and which were in 
themselves strange to thr Greeks could easily become personal names. Thus 
most of the divine names of the later time arc not self-interpreting. They arc 
not ' speaking * names. Those deities whose names continued to require no 
interpretation never attained the stage of clear personality* filled out by 
numerous myths and worshipped with ritual — denies like Uranos, Helios* 
Hestia. It was to the personality that the myth (which was often produced 
by the cult) attached itsdft and the myth itself was further amplified and 
extended by the epic poems. 

2. The Homeric Epor 

The period of the Myermran civilization, which reached iu dose about the 
end nf the twelfth century produced not only the myths, but also the 
lays in which they received their poetic dress and on which the subsequent 
so-called Homeric epos is based. The amplification of the myitu into lays 
took place neither at rhe same place nor at the same time as the composition 
of the great epics which go under the name of Homer. The lays were com- 
posed on the Greek mainland during the Mycccuran period by minstrels who 
lived in the castles of Argolis, in the Kadmcio* and at othci Mycenxan royal 
Courts. The Homeric poems were composed and written down on Ionian 
soil, and were recited by rhapsodists at the religious festivals which were 
held by the aristocratically ruled populations of the cities. 

Beginning with the twelfth century, a new migration of nations poured 
over Greece, partly destroying the Myccaean civilization and rasing its 
strongholds. The Dorians occupied large tracts of the Balkan peninsula, 
down to the southernmost point of the Peloponnesus. Before their advance 
portions of the older population fled eastward over the sea and settled on 
the west and south coasts of Asia Minor. Here they founded a Greek colonial 
dominion which for many years* down to the fifth century, surpassed the 
motherland in wealth and civilization. Naturally these emigrants took with 
them their ancient religion, their myths and heroic lays, but they also adopted 
many cults and legends of the ancient peoples of Avia Minor among whom 
they had settled. These new elements soon became known in the mother- 
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land. Ii was in this coloni.il dominion, especially on Ionic soil, chat the 
Homeric epics arose. Owing to the long |icriod during which these epics 
and the antecedent lays were taking their shape — in round numbers eight 
hundred years — they naturally contained many anachronisms. 

The epics which have come down to us, the Iliad and the Odyitey, are 
only a small part of the treasures of the epic poetry of the Greeks. All the 
important myths were dealt with by the epic poets, and the available sources 
still beat witness to che extensive character of the epic tradition. For exam- 
ple, we know that a cycle of Theban epics gave tlie story of CEdipus, die 
march of the seven against Thebes, and the punitive expedition of the 
Epigonoi that captured the city. Another epic cycle dealt with the Trojan 
legends, the antecedents of the Trojan war, and a number of scenes and 
episodes of the war itself, such as the wrath of Achilles, his combats with the 
Amazon queen Penthcsileia and with the Ethiopian king Memnon, the death 
and funeral of Achilles, the capture and destruction of Troy, the return of 
die heroes, and the wanderings of Odysseus. But, besides these, there were 
other myths, not belonging to the great cycle of Trojan and Theban legends, 
which were worked up by the epic poets. We know of one epic that dealt 
with the Argive story of Danaos and his fifty daughters and others that 
were based on that of Heraklei By the sixth century at latest all the more 
important myths had found :hdr epic minstrels. The subject matter of these 
epics — ir.. the Greek mythology — was for the Greeks of all succeeding 
time (apart from a few sceptics) the accepted historical tradition of their 
early days before the Dorian migration. This tradition contained all that was 
believed to he known of that antiquity — the exploits of those who fought 
before Thebes and Troy, die deeds of Herakles and Theseus, the tales about 
Mcleagros anti Perseus, the voyage of the Argonauts, and much else. 
All this was put into prose form by the older Greek historians in the fifth 
centuty. Taking the epic tradition as their basts they arranged the material 
in a fixed chronology and genealogy, and gave it forth as the ancient history 
of the Greeks. Nor was this all. The local traditions current in smaller 
towns and district which also existed in poetical f«m, were gradually 
adopted into the higher literature, and found their way into plastic art. 
Only a few sceptics and scholars doubted the truth of this epic ti-di- 
tion or questioned the historicity of all these heroes and of the exploits 
attributed to them by the poets. It was all accepted as true tradition, ami 
everything that went under the name of Homer became the Bible of the 
Hellenes. To them the tradition was not only true, but also sacred. These epics 
were not composed merely for entertainment, or even for instruction con- 
cerning the great past. The heroes whose exploits were sung were al«> " god- 
like men," objects of religious worship and ritual homage. 

Later time supplies proof that ritual worship was paid to nearly all the 
great figures in Greek mythology, and we now come to the extremely im- 
portant but much-disputed question. Arc these cults older or younger than 
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the epic poetry? Seeing that as a rule the cult of a hero was celebrated at the 
place which the epic tradition assigned to him as his home, we can put the 
question in this way: Was the cult of a hero celebrated in a given city be- 
cause according to the epic tradition this city was his birthplace, or was this 
city declared to be his birthplace because his cult was celebrated there? Does 
the cult of Agamemnon, MencUos, Achilles Helen, and Iphigmcia go back 
to the Mycenxan period, or was it only introduced in the seventh century 
or later because these heroes, of whom Homer had sung, were considered 
worthy of a cult? If the latter were the ease* we should expect to find that the 
cult awarded to them followed the usual lines of such worship. 

When we look into the subject of Greek ritual we find a dear classification 
of cults into two kinds, the uranic and the chthonic. The former, the celestial 
cult, is directed upward, and is addressed to deities who dwell in the heavens; 
the latter is addressed tu deities on earth or under the earth or tn the dead. 
In the ease cf uranic sacrifices the head ol the victim was raised and the 
animal was slain by an axc-xtroke. The blood that sputted from its neck 
was smeared on the altar. Only small portions of the victim were burnt: the 
rest was euten by tire worshipper*. This was a meat-offering. In the chthonic 
sacrifices, on the other hind, the head of the victim was pressed down. From 
a deep incision in the throat the blood poured to the ground or into a pit. 
The Wood was the chief thing, and these sacrifices were sometimes called 
" blood-sat ings.” The flesh was entirely burnt on the low chtiionic altar. 
Nenr of it was C3ten. as it was completely taboo, and belonged to the gods 
below. Thc-sc two types of ritual were the natural cxpre»irm oi the thoughts 
involved. The sacrifice was directed to the object uf the ritual — upward 
to the celcsnai gods, downward to the deities below. It would therefore be 
absurd to offer an uranic sacrifice to deities whose abode was beneath the 
earth. Hut in the faith of the Greeks the legendary heroes were dead men, 
the great dead of the past. Their bodies lay in the earth, in their graves. Their 
cult therefore, one would think, should be a chthonic cult and be directed to the 
earth, to the grave. Hut in many of the cults addressed to Homeric hcrces this 
was not the caw. They were weeahipped by means of a umnic cult; they were 
honoured as " gods.” And in every cure this was explained by a special * ascen- 
sion legend/ The hero no longer dwelt below the earth, but in heaven or in the 
Isles of the Blest: he had been 'caught up/ Further, these henxuhs were 
marked by other practices which differed from those followed in the wor- 
ship or the dead and resembled those used in worshipping the celestials; and 
in the oioux belief of the Greeks the Homeric heroes played a part that raised 
them tar above the level of a mere hero-cult and |>laccd them on a level with 
the gods. Agamemnon was worshipped as Zeus Agamemnon; others a* Zeus 
Amphiario*, Zeus Ariscaios, Zeus Trophonios; Achilles as Lord of the Black 
Sea or as Pontarchcs; Helen as a tree-goddess* Dendritis. This could not 
possibly have been done in deference to the epic tradition, which spoke of 
them as men who had lived long ago. We arc forced to the conclusion that 
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the heroes who are presented in the mythical tradition as brave men of olden 
time were originally deities transformed by the poets into men of the past and 
regarded therefore by religious faith as legendary heices. Their cult is older 
than the epos. It goes back to the My ce nr an period, and the forms of the cult 
in historical time prove that it was all along a cult addtessed to gods and 
not to dead men. That is to say, the epos sings of legendary heroes to whom 
Irom of old ritual worship was paid, ant! so these songs were in the truest 
sense sacred poetry to the Greeks. The catalogue of the ships in chc second 
book of the IliaJ, which contains the names rJ the brave men who marched 
against Troy, was a list of legendary Iverces and of the places at which 
they were mainly worshipped and which were kiokcd upon as their native 
places — in other words, ir is a systematic arrangement that was of out- 
standing religious interest. The name given to the catalogue, Boioteia. 
points ui the country where hcro-wurship was specially prevalent, the 
country where flourished the poetic school of Hesiod, with its systematic 
theology. 

From these considerations we can draw still another inference regarding 
the religion of the Mycenxan period. Side by side with the srxallcd greater 
gcxls of the later Greeks (Zeus, Hera. Athene, Poseidon, Apollo, etc.), other 
deities like Agamemnon, Mcnelaoa, Helen, Achilles, and many others were 
worshipped, originally os gods, though in the course of die Mycenxan period 
they became- human beings, brave men of the past, and legendary heroes. .'At 
such they were sung by the poets and thee poems had their effect on the 
popular faith From the point of view of religious history there is no essential 
difference between Zeus, Apollo, and Athene on the one hand and Achilles, 
Agamemnon, and Helen on the aher. The student of history sees in all <J 
them beings who were looked upon as divine. But 10 the Greeks of the 
historical period the latter were men of old and legendary heroes and the 
former were gods, until they also were transformed by the teaching of 
Euhemems into men of old. Thus the Greeks of post- Homeric time had a 
fixed order of precedence for the figures to whom ritual worship was paid: 
first, the greater gods; then lower deities like F.ileithyia, the river-gods, 
nymphs, dryads Fan; lastly, legendary heroes and the ordinary dead, ances- 
tors. This order of precedence was settled once for all in the Greek min ^ 
by their epic poetry and by Hesiod's theology. These authorities fixed die pre- 
cedence of the most im|iortant figures of the Greek cult. Even the absence of 
mention in the epic poriry was not without its meaning for the order of 
precedence. And what was the basis on which the epic tradition rated its 
precedence? It can be sought only in the ritual; not, to be sure, in the type 
oi ritual, for many legendary heroes were worshipped in a uranic cult and 
many gods in a cult of chthomc type; but if the decisive element was not 
qualitative, it must have been quantitative — />., the distribution of the cult 
and the importance that was attached to it. The merely local deities, whose 
cult was comparatively insignificant, became legendary heroes, while those 
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whose cult was more generally known continued to 1* deities, and among 
these latter were included those gods who were worshipped at those places 
where epic poems arose. It goes without saying that local tradition had a 
strong influence in the nutter, and the sphere over which the various gods 
held sway also played a pari in iL But not all these old divine figures re- 
tained their personality: many of them sank to mere epithets. While in ccr 
tain districts Agamemnon and Hyakinthos retained their personality, in 
some rituals they became mete epithets of a deity, like Zeus Agamemnon and 
Apollo Hyakinthos; and there were other divine names that shared the like 
fate. Some orcndistic fetishes were similarly degraded— the trumpet sup- 
plied a cognomen for Athene Salpinx and the fetish of fertility gave its name 
to Artemis Korythalia. 

This show’s clearly the quite special position occupied by the Homeric 
epos in the history of Greek religion. That epos «cod far apart from the 
religion of the past and of its own day, and had a very powerful effect on tl>c 
religious development of after days; and, further, its basic characteristics were 
a tendency to systematize, to transform tradition into history, to rationalize 
former faith. 

Thus the Homeric epos contains little or nothing of worship of the dead, 
of faith in a future life endowed with power and consciousness, or of a 
belief that the dead had any influence on life here. It has little or nothing to 
say of the numerous chthonic and local gods or petty demons of animal- 
duped gods and fetishes, of catharsis and magic, of mysticism and orgiasm 
religious phenomena which held a prominent place in men’s minds both 
at and after the time when the epos arose and most of which had existed in 
full strength long before. Only the primeval orendism still lives ride by side 
with the new anthropomorphism. The Homeric gods now few in number, 
are all conceived in human form. Though immortal they arc human 
sometimes very human in their thoughts and emotions and desires and 
actions. Though superior to mortals in strength and freedom of action, like 
men they are in the grasp of fate, ntoira* They often visit earth, and are seen 
of men and intervene in their lives. Sometimes they are invisible or veiled 
tn mist; at cehcr times they arc visible, when they may he recognized as gods 
or their divine quality be hidden from human knowledge. The gods of the 
epos constitute a commonwealth at whose head is Zeus, father of gods and 
mco. They dwell on the divine Mount Olympus or in heaven, and come 
down to visit men and share in the sacrificial feasts. Their names have long 
been familiar to every one from Greek literature and plastic art, and the 
impression has long prevailed that Greek religion censured in the worship of 
these gods. They included Zeus, the god of heaven, who no longer walked 
in person among men, but directed their lives from afar; his spouse Hera 
and her daughters the F.ileithyia. who presided over human birth; his daugh- 
ter Pallas Athene, virginal, warlike, and wise; his other daughter Aphrodite, 
fair and sweetly smiling; his son Hermes, who, with Iris, ran the errands 
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of the gods; A|XNiu, Lett/* son, whose arrows brought the plague, but who 
could also bestow wisdom; his sister Artemis, whose joy was in the chase; 
the god of savage war. Arcs his sister Exis and his sons Deiinos and 
Phobos, Dread and Fear; Hephaistos, the artist among the gods; Poseidon, 
the sea-god; the gcnls ol the earth and of iu derx I is — Dc meter and her 
daughter Persephone and Hades, the god of the underworld These were 
the main denies of the ctxxs — some of them, however, were compara- 
tively unimportant — a small company, allied to each other by lineage and 
marriage. 

41 As a man is, so is his God.” This saying holds true of the Homeric god* 
only to a certain extent. They were fashioned in imitation of the nobles who 
ruled the cities of Ionia: their creator, however, was not the noble, but the 
poet. The noble boasted that he was descended from the gods or was at 
least 44 god-nourished," and he stood as high above the common people as 
the gods stood above men. Possibly, too, he lived as loosely as the gods of 
Homer, and his thoughts were ax rationalistic ax the conception which is 
reflected in this religion. But die Homeric religion was by no meanx his 
religion, and still less was it the religion of the people. Although that re 
Iigion had undergone great changes on the sod of Asia Minor, it was still 
more akin to the faith of the Mvccnxan period than to that of the Homeric 
epos. Just as the language of 1 lomcr is an artificial language which was never 
spoken anywhere, just as the entire civilization it portrays never existed any- 
where, xo also the religion of the epos was one that never lived in the beans 
of any people. But just as the Homeric language had a tremendous influence 
on the language of after days, especially on the higher literaturc,on poetry and 
prose, so the Homeric religion hat! an incalculable influence on the subse- 
quent development of the Greek religion. That influence was most marked 
on the religion which i* reflected in the be* Greek literature, lyric and tragic, 
and which was afterward attacked by philosophy, but it al*> profoundly 
affected the official religion of the poiir, as well as the faith of the people at 
large. It is owing to the epos, therefore, that from this time onward a deavage 
appeared in Greek religion greater than that which is found in ocher re- 
ligions the cleavage between the religion that found expression in litera- 
ture and art and that which was manifested in popular faith and practice, 
with its primitive ingredients. Midway between the rwo, favouring perhaps 
the Homeric pantheon, stand* the official religion of the state. As might be 
expected, the Homeric religion had lew influence on the ritual of the cults 
than on the faith in the gods and men's conceptions of them. In these respects 
it gradually brought about the spread of anthropomorphic views, and led to 
the establishment of a recognized order of precedence. As time went on the 
Homeric pantheon gained general acceptance. On the other hand, the 
Homeric epos was the chief source for the legendary mythology of later days. 
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3. Greet Mythology am! the Beginnings of Santee 

Homer has been called the Bible of the Hellenes. The Bible is a book 
of religion, not a manual of theology, and the same is true of Homer. Bui 
juu as the Bible produced a theology, v> did Homer, and the first stage of 
this theology appears in the poems which pass under the name of Hesiod and 
hit school. The whole epos contained the sacred history of the Greeks, the 
tales about the legendary heroes, the history of the time prior to the Dorian 
migration. But the Homeric poets were neither historians nor scientist not 
theologians. Hesiod, however, was all three. At least, the Greeks looked upon 
him as such, just as they reckoned the writers of myths like Pherckydcs and 
Akusilanj, as historians. The only difference het ween the latter and Hesiod 
was that Hesiod wrote not in the scientific medium of prose, but in the epic 
medium of hexameter verse. 

The Thengony as we hast it now is not as it was when it left the poet's 
hand: it underwent numerous alterations and intercalations up tn the fifth 
century. But the fundamental plan of it — the course of the generations and 
the close, showing the consolidation of ihe rule of Zeus — can still be dearly 
made out. Hesiod's work was not the only cosmogony and thcogony available. 
Several other poets dealt with the same material in epic style. 

Hesiod asks, whence came the world, gods, anil men? He answers these 
questions in detail, utilizing as his sources the great mass of mythical tradi- 
tion that had Itecn put into epic form. He begins with the primevjl powers. 
In live beginning was Chaos; then followed the broad-breasted Earth, with 
Taruros and Eros. Out of Chaos came Errbos, the dark netherworld, and 
Nyx, Night; from Night came Ether and Day, whom she bore to F.rcbos, 
The Earth of itself produced the sacry sky. Then the poet enumerates the 
posterity of Uranos and Gaia — <>.. Heaven and Earth, the first parents and 
most important pair found in the myths of nearly all peoples. The history of 
the three generations, those of L'rano*, Kronos, and Zeus, i‘ then given: the 
myth of the mutilation of Uranos by Kronos, then, interrupted repeatedly 
by long genealogical lists, the deception of Kronos by Rheia and Zeus, the 
myth of Prometheus, and the war of the Titans. This forms the kernel of the 
Theogony , which ends with the consolidation of Zeus's ascendancy. Then 
follow a number of genealogical appendices, dealing with the marriages and 
descendants of the gods. Another attempted to reduce to systematic form the 
genealogy of the legendary hemes by drawing up a list of legendary heroines 
who had borne sons to gods and heroes. This Catalogue of Women was 
interspersed with many detailed narratives taken from the legends — the 
story of the Argonauts, and that of Mclcagros, and others. This catalogue 
was thus the golden book of the ancient noble families, who traced the.r 
descent hack to a god or to one of these 1 heroines.’ It was the Gothic calendar 
of the Greek nobility, but it was also a handbook to the heroic legends scat- 
tered throughout numerous epics, and a manual for the rhapsodists, who 
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could choose a section of the catalogue as the starting-point of a hcioic lay. 
In addition to the epos, which dealt chiefly with heroic legends, Hesiod 
utilized other poems which contained the stories of the gods. A considerable 
h umber of similar poems*- mainly from a later ume — have come down to 
us- They include the so-called Homeric Hymns, the Hymns oj the Moses 
which ioim the uuioduction to the Theogony. and the Hymn to Hecate 
which stands in the middle of the T heogony. These all belong to the same 
poetical type — hvninody. Many lines recur in different poems. Hymns of 
this kind were certainly sung at the celebrations in honour of the gods as 
early as the eighth and seventh centuries, as a kind of prelude to a rendering 
of heroic incidents from the epos- There is a tradition that Homer ant! 
Hesiod competed in person at Delos, and sang in honour of Apollo the two 
hymns to Apollo that have come down to uj. In these hymns the geds arc 
represented as being subject to ordinary human weaknesses, and their doings 
are frequently described with touches of humour. This is exemplified in the 
Hymn to Hermes, which supplied Sophocles with the motif of the satyr play 
The Bloodhounds, and in the lay of Demodokos among the Phxacians, which 
tells of the adultery of Aphrodite and Arcs and of the punishment inflicted 
on both, to the delight of the other gods, by Hephaistos, the deceived hus- 
band. Besides these hymns to the gods and the great epics, there were also 
minor epic poems dealing with isolated Incidents from the heroic legends. 
There has come down to us a short poem, attributed to Hesiod, which de- 
scribes one exploit of Hcraklcs, his combat with Ares' son, Kyknos, whom 
he slays. 

Thus the Greeks possessed a large poetical literature that covered the en- 
tire field of their mythology and their stones about gods and men. This litera- 
ture comprised the great epics — pit of which went under the name of Homer 
— the poems of Hesiod’s school, the hymns of the gods, and some minor 
heroic epics — all in the Homeric meire- These formed the basis of the later 
expansion of Greek mythology, by far the largest portion of which is known 
to us in the form it assumed under the hands of poets, writers of myths, and 
sculptors. Later centuries worked up this material, but they created no new 
myths. All the works of lyric poets like Stesichoros, Pindar, and Bakchy tides 
and of the three Attic tragedians were based on this religious foundation. 
Their poems were recited or performed at festivals of the gods o: at cele- 
brations held in honour of victorious national leaders, many of whom were 
after their death ranked with the legendary heroes. The homage thus paid 
to these pved the way to the Hellenistic worship of kings. These poems 
therefore took their material from sacred tradition. When a tragedian like 
Phrynikns ventured to bring on the stage a historical event of recent date 
his action was resented, or in any case rarely imitated. Only /Eschylus fol- 
lowed his example, with his Persians. This attitude was very pronounced in 
the ease of the Attic tragedians. On every pssible occasion they introduced 
in their dramas religious institutions and rituals, and as Athens had lew 
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local myths they sought tci associate the city and its holy places with myths 
from elsewhere. /E&chylus, lor example, mentioned Attic cults and festivals 
in his Prometheus trilogy and the divine institution of the Areopagus in his 
Orestes. The (Ed i pus at KoJonos of Sophocles was produced to inaugurate 
the cult of this Theban hero on Attic soil* and Euripides never missed an 
opportunity cf glorifying Attic cults and festivals and the sacred local tradi- 
tion, or of making solemn reference to these at the conclusion of his 
tragedies. At the same time* Euripides did much to detract from the solem- 
nity and lofty tone of the myth. Hit heroes arc reduced to mere men and 
shorn of their dignity. 

The catalogue poetry of I lesiod and his school, with its theological sys- 
tematic, and didactic treatment of myth, was the close of epic |?cctry. Qxa- 
sionally it took passages from the epos and arranged them according to defi- 
nite prints of view, and became thereby the urting-point for something that 
was quite new — namely, a purely scientific treatment of myth, using prme 
as its medium. The sime Ionic soil of Asia Minor that produced the Homeric 
epos gave the world the further gift of science, and science, the child of 
religion and mythology, ere long laid critical hands on religion. 

It was not for the first time that in the sixth century questions were raised 
with regard to the origin of the world and the past higory of man, hut if 
was the first time that an endeavour had been made to answer them scicntifi* 
cally. In this attempt the epos contributed much to both the matter and the 
form. The dialect employed was the Ionic, with occasional Homeric flowers 
of speech, and the contents of the epic tradition also passed over into the 
works of the new Ionian science. Like all mythology, that of the Greeks had 
frequently tned to answer questions about nature and civilization, and its 
answers had long sufficed for the needs of historians and metaphysicians. But 
the enlightened Ionian* now demanded different answers. Voyages of dis- 
covery and commercial journeys had taught them a great deal about the 
world, and brought them into touch with foreign peoples, foreign customs, 
and foreign religious practices. The needs of navigators had led to the mak- 
ing of astronomical, geographical, and climatic observation*, and people were 
now familiar with the animals, plants, and minerals of other lands. Their 
horizon was widened both geographically and intellectually. 

It was the same two main problems that occupied the interest of Ionian 
science. One was the question about the nature of man — not the individual 
man, that came later — but the nature of mankind as a whole, the peoples, 
their history, manners, and physical constitution, the countries in which they 
lived. 1 his question produced the sciences of history, ethnography, geography. 
The second main problem was the nature of the cosmos, its origin and it* 
present condition, and thus arose natural philosophy and natural science. 
These five sciences produced the Ionic scholars, but their pioneer, at least 
in the spheres of cosmology and history, was Hesiod. Phcrckydcs of Syres 
(sixth century) illustrates this close connexion between Ionic science and 
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myth. He stands intermediately between the two. Like Hesiod, he wrote a 
thcogony. hut, like the Ionian*, he wrote in prose. According to him, the 
dements out «*( which the cosmos is formed arc partly mythical (as in 
Hesiod) and partly real (as in Thales, Anaximander, and Anaximenes). 
Similarly, as early as the first lulf of the fifth century Akusilao* of Argos 
wrote a cosmogony, a thcogony, and a heroic genealogy much after the 
manner of Hesiod. He and others drew up complete genealogies of the 
legendary heroes, supplemented the lists ot the mythical city-kings, and 
tried to reconcile the conflicting traditions. An attempt was now made also 
to discover the meaning of the myths. Hera was the air, Poseidon the sea, 
Artemis the moon. Agamemnon the ether, Achilles the sun, Dionysos the 
spleen, and Demeter the liver; and this allegorizing tendency found its 
counterpart in an attempt to read historical fact* into the marvels of myth- 
ology and to rationalize the three-headed hound of hell into a pobonous 
snake. Ere Jong religion and mythology were openly and directly assailed. 
Xenophanes of Kolophon poured scorn upon the current anthropomor- 
phism, casting the blame for it on Homer and Hesiod, who, he said, had at- 
tributed all manner of vileness to the gods; and he ridiculed the fabulous 
creatures of which the myths were so full, declaring them to l>e inventions 
of former days. He was the first to voice the idea — which has become 
familiar in modern days through Feuerbach $ dictum — that man hud 
errated God in hii own image. Hcroklitus went so far as to declare that he 
would like to see Homer banished from :hc festivals and whipped with rods, 
and had many severe things to say about the mystery religions and 
catharsis and other popular practices. The Sophists followed on the same 
lines. They were the true representatives of Creek enlightenment and free 
thought, and sought to guide the people into their own path. Protagoras de- 
clared that he did not know whether there were gods or not, and Diagoras 
of Melos brought upon himself the opprobrious epithet of atheist. The 
rhetoricians of this period took the myths as the subject of their declama- 
tions and exercised their wit after the manner of Gorgias in his mocking 
allusions to Helen and Palamedes. It should, however, be added that 
learned men were still found who continued to accept implicitly the his- 
torical truth of the myths. In their efforts to magnify the renown of Athens 
orators like Perikles and. at a later time. Isokrates culled their illustrations 
impartially from mythology and from historical tradition, and recognized 
no distinction between the two. 

4. T he Religion of the Polss 

It may be taken as certain tlut in spite of the disturbances caused by the 
migrations, in spite of the destruction of Myccnxan civilization, and even 
in spite of the general downfall of civilization on the mainland of Greece, 
much of the religion of the second millennium survived in the religion of 
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the time that followed. The religion of historical time exhibits only t<x> many 
‘ primitive ’ ingredients dating back to prehistoric time. This need cause 
no surprise. For what was tliccc that could suddenly have wiped out Mv- 
cenwn religion? There was no mifaiotury religion to drive it out, no grey* 
reformer to divert its development into other direction*. There can be no 
doubt whatever that in remote districts the religion of the Myccnxan period 
survived unchanged for many centuries, just as remnants of the ancient 
Laconian dialcc: arc heard to this day in outlying pans of the Peloponnesus. 
Gradual changes, however, affected religion in the centres of commerce and 
learning, and this |>criod, the “Greek Middle Ages," saw the development 
of the religion of the dly — U.. an official State religion — the Homeric epos 
still playing an important part even in this transformation. 

According to the opinion usually held, the characteristic features of Greek 
religion in general and of this city-religion in particular were the absence of 
dogma, the lack of religious instruction, and the absence of a recognized 
priesthood. Put thus broadly, this is very far from being true. The correct 
way to pm it is that there was no comprehensive religious organization with 
a uniform dogma, no unified priesthood to teach that dogma, and no religious 
instruction imparting it. Instead of one religious organization there were 
numerous separate cults dedicated to special deities. Each city had an 
immense number of such deities, and the deities of one city were by no means 
the same as these of another. These separate cults had their separate priests. 
There was a priest of Poseidon, a priest of Apollo, a priestess of Athene 
Polias. Tliesc priests possessed certain specific powers, and had specific 
knowledge of tneir own ritual and sacrifice, the tradition of their temple, and 
the myth of their own deity. There were ahn other cults, with numerous 
priests and regulations. The place of dogma in the cult was taken by the 
myth — without myth there could be no cult — and by the theological doc- 
trines specifically associated with the cult. For example, the story of Am* 
phiaros. his descent to the underworld, and his deification is to be regarded 
as the * dogma * of the Amphiareion in Oropos. Whoever came to worship 
in Ins temple, seeking an oracle or healing, received from the attendant priest 
all necessary guidance and instruction as to the ordinances concerning ab- 
stinence from wine and the sacrifice that was required. He was told of the 
marvellous power that resided in the skin of the sacrificial victim, and was 
instructed to lay himself down on it to deep. That is to say, the priest knew 
the ‘ dogma * of his own temple, the story of Amphiaros, the cult ceremonies 
and their meaning, his own duties and the temple arrangements, particulars 
of which arc still to be found in inscriptions. If the worshipper was un- 
acquainted with any of them, the priest was there to instruct him. The 
legend itself anyone could learn from the epos. When we keep in mind the 
reciprocal relation* that connected epos, myth, and cult, and remember that 
a knowledge of the epic poetry and therefore of the myth formed part of 
elementary education in the schools, we can see that there was something 
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that could be called " religious instruction,'* — instruction in sacred tra- 
diiion about the gods and heroes worshipped in the cult, and about the things 
that underlay the 1 dogma * of any given sanctuary. Of course, there were cults 
’dedicated to figures whose names did not appear in the great q>ics, but in 
these cases the local tradition furnished the basis for (he dogma of the cult. 

But although rlw mere important myths at least were thus fairly well 
known, all the intricate and complicated ritual forms could no: possibly be 
familiar to every one— not even to all the priests. To have an intimate 
knowledge of these was a matter for the priests and officials concerned, and 
as a rule their knowledge was limited to the cult of their own deity and their 
own temple. How much of the ritual was in written form, at what time it was 
reduced to writing, by whom it was arranged, how far the state was inter 
csted in it, and, indeed, what was the whole attitude of the state to religion 
and ritual — on all these matters we possess a great deal of evidence which 
has not yet liccn sufficiently investigated. It is certain that the sate did super- 
intend the performance of the official cults and festivals, and that the relevant 
rules were laid down by law. The piety of the ordinary cit:2en consisted in 
worshipping the gods after the conventional, legally prescribed manner and 
in attending worship as required by the law. I: was part of the duty of the 
Athenian citizen to take part in the worship of Zeui Herkeios and Apollo 
Patrons. No one who neglected to do so could ever hold the office of archon. 
Sacrifice must be offered at the appointed time, and r.o celebration must be 
omitted. The priests and state officials saw to it that the worship demanded 
by the law was duly rendered. It was, further, the duty of the state to sec dial 
the property of the gods was not injured or removed from the sanctuary, and 
that the temple itself was noc damaged or destroyed or desecrated. All that 
belonged to the gees was protected by a curse that fell upon the impious 
man and upon anyone who sinned against the ordinances of the cult. 

Within the confines of any given city the cults thus celebrated were very 
numerous and varied. TTtet e were Urge temples built in honour of this or that 
deity of the Homeric pantheon. In most coses, however, these deities were not 
worshipped under their simple name. To this was added a special cult-name 
denoting the distinctive characteristic of the deity to which honour was paid 
— r.g., Apollo Akxikakos, the fender-off of evil, or Athene Polias, goddess 
of the city. In some cases the epithet was borrowed from an older deity, who 
had been replaced by one of the more important gods of Homer — e.g., 
Ajollo Hyakinthios or Artemis Iphigcneia or Zeus Agamemnon; in others 
it was derived from a local name— e.g.. Apollo Aktios or Artemis Ephewa. 
Apollo had more than two hundred such names. Fuithcr, there were sanctu- 
aries dedicated to legendary heroes — chiefly those whose birth was laid by 
tradition in the city — to the ancient city-kings, to the founder of the city 
or the hem after whom the city had been named, or to heroes who, although 
bom dsewherc, had served the city or in some way had been honoured with 
a cult. Besides these, numerous minor local deities and demons were wor- 
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shipped who belonged neither to the Homeric pantheon nor to the company 
of legendary heroes. The principal cults and festivals were officially taxed, 
and were under state supervision. But gods and heroes cults festivals, and 
calendar varied in each city. The sole feature common to them all was sonic 
connexion with the gods* heroes, and myths of the Homeric epos 

In rbc midst of all this variety, however, there were already the beginnings 
of attempts at greater unification. There were religious currents that sought 
to transcend the narrow limits of the city and embrace a larger member- 
ship. There were germs of * churches * that claimed sole authority anti mani- 
fested missionary zeal, aiming at larger organizations, at festivals and culls 
that would include the whole nation. 

Chief among these were the Mysteries. Their principal deities, Demeter 
and Dionysos, axe mentioned in Homer, but they arc far less prominent 
there than the ether gods, and were worshipped more by |>ca>ants than 
by ncfclcs. They were not gods of war or ol the educated classes, like those 
sung by Homer, but gods of toil, like those praised by Hesiod. They were, 
in fact, god< of the hard toil of the field-tiller, and they were worshipped in 
ways thar the peasant knew and loved. And just because of this invincible 
power which they drew from the soil, the same power that filled the hearts 
ol their worshippers and by and by elevated them in the political scale, they 
afterward conquered the wurld and commanded a more universal worship 
than the gods of Homer themselves. Their worship was bound to spread 
in preportion as men began to cherish in their hearts the longing, not merely 
for life in this world, hut also for the life that is to come and to look in hope 
to the Beyond. For there deities promised ro their worshippers a blessed life 
in an after world and union with the divine. 

Tlie starting-point of the victorious career of the Demeter Mysteries was 
Eleusis, which was at fir* an independent community, but came afterward 
under the dominion of Athens. The dogma of this Elcusinian cult is given in 
the so-called Homeric Hymn of Dr meter, but many of its details will never 
be known, because the countless initiates of Eleusis faithfully kept its secrets 
throughout a thousand years. In outline it was as follows. The god of the 
underworld had earned oH Persephone. Demeter travelled far, reeking her 
daughter, until at length, in the guise of an aged woman, she arrived at 
Eleusis. Unrecognized by anyone, she was received by the king and queen 
and put in charge of their little boy. To make him immortal she anointed 
him with ambrosia and breathed into him her own divine breath. Following 
the ancient, widespread custom, she was secretly bringing him into touch with 
purifying and sanctifying fire when she was discovered by the child's mother. 
This frustrated her purpose. She now revealed her identity, and commanded 
that a large temple should be built in her honour. She even retarded the 
yield of the earth till Hades, at the request of Zeus restored Persephone. The 
latter could spend only two-thirib ol the year on the earth; for die rest she 
tad to return to the underworld, because she tad tasted of the food of that 




GREEK AND ROMAN RELIGION 



139 



realm and now belonged to it. Demeter herself instituted the temple cere- 
monies. At the close o£ the hymn the man ix declared blessed who has seen 
the worship. The uninitiated can have no happy lot in the underworld. For the 
hntiatcs, however, Hades becomes IMutos, the giver of riches. That is to say. 
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wealth in life and bliss after death me promisee! to the worshipper* of 
Demeter; and these were in the gift of the authorities at Eleum. It was, 
however, only in the seventh century’, when Elcusis came under the dominion 
of Athens, and some changes were consequently made in the cult, that the 
temple entered upon its prosperous career, and from the fifth century onward. 
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when the Attic empire was created, the world was gradually conquered by 
the Eletixinian Mysteries. (See Fig. 79.) Eicusis became a place ol pilgrimage 
for all nations. It was visited by Greeks and Romans — even by Roman 
emperors. The Christian emperor Valcntinian I allowed his subjects to go 
to it, but the Church Fathers vigorously objected. It was ultimately destroyed 
by Alaric. 

The cult of Dionysos also promised its Initiates a rank above that of other 
men and union with the deity through the sacrament- (See Fig. So.) By 
means of orgiastic dances, loud cries, and wild music ecstasy wax produced, 
and in this condition the devotee ate the god, — 1>* the animal in which the 
deity was believed to be embodied. Thu worshipper thus became filled with 
the god, and attained the condition of ecstasy or inspiration. Probably 
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the name Dionysos was that of a Greek deity, to whom at a later time foreign, 
perhaps Thracian, elements were attributed — orgia&m, in fact — and it 
seems likely that a cult of this kind, so little akin to Greek religion, met 
with considerable opposition. Many legends mention it; one such legend is 
referred to in the Homeric epos. This orgiasm did not invade all the Diony- 
sian cults. It occuncd only here and there, in varying strength. Erwin Rohde, 
to whom we owe a brilliant account of this religion, declares that it was 
gradually Hcllcnizcd and humanized, but that U not the ease. It was even 
excluded from many of the Greek sanctuaries where Dionyw* was wor- 
shipped, and the Attic drama, which was the product of Dionysian festivals, 
had its reels, not in the orgiastic cult — which was a mere foreign accretion — 
hut in the native, rural festivities which had from time immemorial been cele- 
brated wtth choral accompaniments in honour of the deity. 
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Orphi$m was a special form of ilic Dionysian cult. It was a religious move- 
ment which resulted in the formation of a large and widespread %cc t. The 
Orphic religion also appealed to the human longing for salvation* but it 
included in addition an explicit dogmatic doctrine on catharsis and asceticism, 
cosmology and eschatology* the destiny of the soul, and a moral life. The 
Orphic s believed in the immortality of the soul, in tlte transmigration of 
souls and in future rewards ant! punishments. They developed die concep- 
tions of a future life, and their views regarding hell were entirely their own. 
Orphic sources were utilized by Pindar, Empcdoklct, and Pinto, and some 
of their ideas were current in the Pythagorean communities. Some of them 
were even adopted at a later time by the Christians. In their ascetic rules the 
Orphic*, like the Pythagoreans, were forerunners of Christianity. The Greek 
philosopher who did most to pave the way for Christianity — viz.. Plato — 
was deeply impressed by Orphism, and those of h;s doctrines which are 
most neatly akin to Christianity have also the closest affinity to Orphic 
dogma. 

Although Dionysian orgiasm was not a native product of Greece, but came 
to the Greeks from outside, ectfasy in itself was not alien to them, any 
more than to any ceher people They believed rhat it was possible to attain in- 
ward union with the divine, and taught various ways by which this could be 
achieved. These included sexual intercourse* eating and drinking, touch, and 
dance and music leading to ecstasy. The seer was preeminently ecstatic. He 
became filled with the god, and when he vvaj in this condition the god spoke 
through him. Tire name given to him, mantis, ccmcs from the same root as the 
Greek word that means “ to be mad, insane, possessed/' 

Dionysos bestowed this gift of inspired prophecy, sacred madness, but 
Apollo also had it in his gift. Whether as Rohde maintains, the Ddphtc 
oracle of this god owed anything to the Dionysian religion in its style of 
ptophcxy, in its manucism, is certainly open to doubt. At any rate in the his- 
torical period the Pythian priestess was inspired by the god in her prophecies — 
it was Apollo that spoke through her lips. The god of Delphi and his oracle 
contributed far more than even Demeter and Dionysos to the unification of 
Greek religion. If we are to regard the Homeric epos as a uniform Bible* and 
if we arc to see in the Mysteries an attcmjx to achieve a unified religious 
society, then we can see in :he sanctuary at Delphi a kind of ancicm Papacy, 
whose power was felt both in religion and in politics. As early as the eighth 
and seventh centuries the fame of Delphi was international. Non-Greek 
kings of Asia Minor sent embassies to its oracle, and presented costly gifts. 
Its influence extended to the distant colonics of the west and to North 
Africa. It* power was felt on the external and internal policy of the states, on 
their legislation and alliances, on the foundation of colonies and cities, on 
constitutional changes and complications caused by wars. In matters of re- 
ligion Delphi was the leading authority, and was consulted in connexion 
with special events and in times of pestilence and famine and similar mis- 




192 



RELIGIONS OF THE WORLD 



fortunes. Its advice w.is sought also in the sphere of morals. Numerous cults 
were established in obedience to its behests, and details of the ntuul wctc 
settled in accordance with its guidance. 

Delphi was associated also with one of the great Hellenic national festival* 
* the Pythian Game*. Although each city had it* own special cults and festi- 
vals, there were also a few sacred places in which nil Greece gathered — 
Olympia. Delphi, Ncmea, in Algol is, .iiul the isthmus of Corinth. In hU- 
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torical time the feasts of Olympia and Delphi were held every four years, 
those of Nemea and Corinth every two years. The centre of interest at these 
gatherings was die contest, tin: agon, which included all kinds of physical 
cxerc:scs (ag6n gymnityf) and horse-racing (agon hippies) * as well as 
pcetry and music {agon mini ken). These occasions gave powerful expres- 
sion to tlx; pan-Hellenic idea — r.r„ the solidarity of all Hellenes and their 
superiority to the * barbarians/ This idea derived ever new strength from the 




GREEK AND ROMAN RELIGION 



193 



religious ground on which the Greeks assembled to hold their great festi- 
vals, to practice their cults, and to give exhibitions of their physical and 
intellectual powers in honour of Zeus, Apollo, or Poseidon. 

. There were also other gathering-grounds where the people assembled in 
larger numbers than at the various city celebrations. These were the tiered 
places that constituted the religious centres of the city federations, such as 
the sanctuary of Poseidon Hclikonios on Mykalc, oil the coast of Asia Minor, 
or the Panionion, the federal sanctuary of the Ionian cities, and south of it 
the Triopion, dedicated to Apollo, the religious centre of the six federated 
Doiian cities. There were also common cults in which mother and daughter 
cities were alike interested. The colonists regularly took the cults of their 
native cities with them to their new homes. To mention one example, in 
Megan they celebrated the cults of Demeter Malophoios, of Apollo Karin os, 
and of Artemis Orthosia; the Megarian colony of Byzantium had the cult 
of Artemis Ortho»a and the month names Malophorios and Karinos, and the 
•granddaughter’ city of Sclintu had the cult of Demeter Malophoios. A 
small island near Megara was called after the hero Minos, and Mines was 
associated with the city through the myth; the Sicilian ' granddaughter ’ city 
of Megara was called Minoa, and there the grave of Minos wis shown. The 
legend explained how the grave came to be there— Mine* pursued Daidalos 
as far as Sicily and diet! there. 

To sum up, this fir« historical period of Greek religion, which brings us to 
live founh century, the century of Plato, Aristotle, and Alexander the Great, 
presents a large number of features which prove that the Greek religion 
passed through the usual stages from multiplicity to unity, from the number- 
less powers of or endian to the final stage in which Christianity proclaimed 
dogmatic monotheism. 

Speaking generally, Greek religion evinced no inclination to aggressive 
activity, no desire to enter upon propaganda. On the contrary, it showed 
great tolerance toward alien religions. Nevertheless, Greek cults spread as 
far as Spain and India and to the shores of the Black Sea. The agents in this 
expansion were not apostles of religion, but disseminators of Greek civiliza- 
tion. In contradistinction to the method followed by Christian missionary 
activity, the spread of Greek religion was the result of the spread of Greek 
civilization. When they left the motherland the colonists took with them 
their native faith and their rituals, and raised in their new homes temples 
to the same gods and heroes as they had worshipped in Greece. In this way 
alien peoples received certain Greek cults along with Greek culture in 
general. 

Greek colonial expansion also affected the development of Greek my- 
thology. A large proportion of Greek heroic stories belonged to the migration 
type of legend, in which the exploits of the hero arc set in a framework ot 
travel — e.g., those of the Argonauts, Heraklcs, Odysseus and the returning 
Trojan heroes. These stories grew- with the growth of Greek civilization. 
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As the Greeks carried wilh them to the colonies their rituals and myths, the 
heroes took new roi* there also, and the legends soon began to tell how the 
heroes had once couched these austs or lived in these districts, instituted 
worship, founded rituals, built cities and ultimately received worship there. 
All round the confines of the Grxeized world were memorials that re- 
called the presence there of Odysseus, the Argonauts Herakles, Diomede*, 
Mcnelaus, ctc^ and when Alexander the Great opened up India the story arose 
that Dionysos, the missionary deity, had also visited that country. Wherever 
Greek civilization spread, there the heroic legends followed it. In an exactly 
similar way later centuries expanded the Apostolic legends, which grew 
pm passu with the spread of Christianity. 



II. THE ROMAN RELIGION TILL THE TIME OF AUGUSTUS 

From the point of view of history the mast important field of Greek 
colonization was Lower Italy and Sicily — Magna Grxeia, as it was already 
called in antiquity. From the eighth century onward numerous Greek 
colonies and flourishing cities were founded, and the Greeks thus became 
the nearest neighbours ol latium at a time when that country was still 
divided into numerous communities, of which Rome was erne. This close 
neighbourhood of the Greeks had important elects on the history of the 
Roman religion, and promoted its gradual Hclicnization. Like the Balkan 
peninsula, the Apcnninc peninsula was originally inhabited by a non-Indo- 
Germamc population, who left traces, visible in historical time, both on the 
people and on their civilization. Further, as in the Balkans, so also in Italy 
there was an incursion of Indo~Gct manic tribes from the north. At the time 
when the Greek colonists set foot on Italian soil that country was inhabited 
by a large number of IndoGermanic and nondndo-Germanic tribes, whose 
languages even those which belonged to the Italic branch of the Indo- 
Germanic group - - differed far more from each other than did, *ay, the 
Dorian and Ionian dialects of Greek. Both for the history of the Apcnninc 
peninsula and for the shaping of the Roman religion the most imjwinant 
of these tribes were the IndfrGcrmansc Latins and the non-Incio-Germanic 
Etruscans. From the eighth centuiy onward these were joined by the colonists 
from Greece. 

The origin of the Etruscans has been a matter of dispute since ancient 
times. Many share the opinion of Herodotus that they came over the sea from 
the cast, from Asia Minor. Others maintain that they came from the north 
across die Alps. Still others, including Schuchardt, the modern historian of 
the prehistoric era, believe that they formed part of the prc-Indo-Gcrmanic 
population who were already settled in Western Europe in the lee Age, and 
afterward sprrad eastward. This population included the prc-Indo-Gcrmanic 
peoples of the Balkan peninsula and the idands of the iEgean Sea, as well as 
the rcprcjentatives of the? Mincan civilization in Crete, who also made their 
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way into Asia Minor. It this Iasi opinion be correct, the relation of the Latins 
to the Etruscan* resemble* that of the invading Achaans to the pre -Greek 
population. It is, however, also possible a dubious tradition supports this 
opinion — that the Etruscan influence on Rome dates from a comparatively 
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late time, a time when the Etruscans were lords of Rome. Whatever be the 
true opinion — personally I agree in the main with Schuchurdt. and at the same 
time 1 regard, with Rcloch, the Etruscans as the pre-lndo-Germanic popula- 
tion — Etruscan influence on Roman religion is indubitable. Indeed, the 
earliest event in Roman history to which even an approximate date can be 
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assigned — it is characteristic of the Roman religion that it should be the 
consecration of a temple — the consecration of the Capitolinc temple of 
Jupiter Optimus Maximus, Juno Regina, and Minerva about the year 507, 
is closely associated with Etruscan influence, and the very name of the cty 
of Rome, like many other Roman proper names, seems to be of Etruscan 
cr i gin. 

In connexion with Etruscan religion it is noticeable that at a very early 
date it too betrays a mixture of Etruscan, Italian, and Greek elements, and 
it was through the Etruscans chat the Romans became acquainted with many 
features of Greek civilization. Etruscan religion (of which our knowledge 
is very imperfect) is distinguished by the existence of a dearly defined sys- 
tem, which strictly determines the relation of men to the gixls, the meaning 
of the divine symbols, the pro digit, the work of the haruspex, the control of 
lightning, and the entire sacrificial system It also prescribes how the alluirx of 
the state and the life of the individual here and hereafter are 1 eluted to 
religion. All these features can be seen in Roman religion, and it is a re- 
semblance that points less to influence from without than to an inward 
penetration such as is conceivable only among a mixed population. A similar 
phenomenon can 1 * seen in Greece in the Mycenfcon period. This 44 Etruscan 
discipline," which was regarded as a divine revelation, was laid down in 
detailed writings, which were afterward translated into Latin and discussed 
by Roman authors, and this whole doctrine profoundly affected Roman 
religion. The names of the Ex/uscan gods arc partly Etruscan (like Tinia 
and Turan, who were afterward identified with Jupiter and Venus, 
Tuchulcha. the demon of the underworld, and perhaps also Sat re, who was 
adopted by the Romans as Saturnux), partly Greek (like Hades, Persephone, 
Charon, and Hercules), and partly Italic (like Juno and Minerva). Besides, 
we find quite a number of Greek myths depicted on Etruscan works of art 
(Fig. S2). Worship of the dead was vety widely practised, and rhe ideas 
entertained regarding the world to come can be tea d in the wall-paintings of 
the grave-chambers, which show cite rewards and punishments that were 
expected after death. It has recently been maintained that these betray Orphic 
influence, but this is not correct. (See Fig. 83.) 

In Latium, which was contiguous to Etruria on the south, there were 
originally numerous communities. One of these — and not the most im- 
portant one — was Rome. These Latins had a number of cults in common, 
in particular that of Jupiter Latiaris on the Alban Hill, where the annual 
festival ol the Fen* Latin* was celebrated in his honour. When Rome took 
over the political hegemony of Latium it also took control of this festival, 
which continued to be held till the fourth century a.d. To Diana also temples 
were dedicated hy all the Latins, the mosx famous being that in the grnvc 
of Aricia, on Lake Ncmi. For a time it was the sanctuaty of the whole Latin 
federation, and it lasted till far into the time of the Empire. The Romans 
adopted the cults of these two deities into their state worship, and it is 





equally certain that the cults of other deities were similarly of common-Latin 
origin. 

All these elements, common-Latin, Etruscan, and Greek, were at an early 
date — probably in the time of the kings mingled with others that were 
purely Roman; and there were, too, other inflixticcs, emanating from the 
rest nl Italy. To sej urate all these is a task similar to that which had to be 
facer! when we were dealing with the ancient Greek religion. We shall see 
by and by that new ingredients were continually being added from external 
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sources. The Roman religion assimilated them all, and although many of 
the Liter accretions can be easily detected, it is more difficult to discover the 
origin of those that were adopted in the most ancient period. In many cases, 
indeed, as we saw in connexion with Greek religion, the task is impossible. 
Deubner, one of our best authorities on Roman religion, says: 

The Roman religion reveals a development from the lowest stage to the high- 
est. It suns from the primitive level of magic and fetishism and erxis in the 
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victory of Christianity. During this unique development it did not at cadi new 
stage discard and reject the old. It tenaciously clung to it, with tlx: result 
that the earlier strata can be plainly detected even in chase forms that show 
spiritual adrusce, and we can follow the course of its evolution under unusually 
favourable conditions. 

To these words we can heartily subscribe, but we would omit the word 
*' unique.** For Dcubner*s statement is also true word for word of the Greek 
religion. ITiere are far more resemblances between the two — though there 
arc also fundamental ililTcrcnccs, which will be referred to afterward — 
than Wisjowa, who laid else foundations of our knowledge of Roman re- 
ligion, seems inclined to admit. 

For nur knowledge of ancient Roman religion we have one excellent 
source viz„ inscriptions which enable us to reconstruct the ancient Roman 
calendar known as the calendar of Numa, the nrdcr of the festivals of the 
kingdom. In all probability the oldefc calendar was one of ten months, like 
that of many primitive peoples. The year of twelve months was introduced 
at the same time as the innovations at the end of the sixth century, and these 
were largely due to Greek and Etruscan influence. A further reform of the 
calendar took place under Julius Crsar. For the older time we can thus 
distinguish between the primitive calendar of the kingdom and the pro- 
Cxsarcan calendar of the republic. The last named, however, adopted the 
oldest, the * Nunianic,* arrangement of the festivals. Tliat arrangement we 
know from the inscriptions already mentioned — so much of it at least as 
belonged to the official state religion. Other sources and general considera- 
tions complete our picture of Roman religion at its earliest tfagr. 

Among the Roman gods of that time three stand out pre-eminently, and 
in their service were the three priests, the pitmen dialif, flanien m art i alts, and 
fl amen quintals* Next to the rex sacrotum, these three occupied the highest 
rank in the Roman priesthood. As his name indicates, Jupiter was originally 
an IndoGcrmamc god, and was connected with the Greek Zeus even in the 
the derivation of his name. All tlx: days of full moon were sacred to him, 
because on these days light did not cease even when the sun had set; for 
Jupiter was the g<xl of light. On each of these days his priest sacrificed to him 
a white sheep in the fortress of the Capitol. There too was the Auguraculum, 
an ojHrn square, meant for the work of the augurs, who were also servants 
of Jupiter, and whose task it was to learn his will from the signs in the sky. 
On the opposite side, on the southern peak of the Capitol, where at a later 
time the temple of Jupiter Opcimus Maximus towered up, stood in the 
earliest days the temple of Jupiter Feretrius, the god who strikes down the 
guilty with his thunderbolt. His priests were called frria/cs. This temple 
contained the primeval fetish, a stone, the thunderbolt, from which the god 
took the name of Jupiter Lapis. Beside it lay the stall, a wooden fetish, on 
which oaths were taken. With the thunderbolt the sacrificial animal was 
killed when treaties were concluded. The implication was that just as the 
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priest dew the pig. so should Jupiter strike the Roman people if they did 
not keep faith. This indicates that even at this early period ethical and 
political conceptions were associated with Jupiter. Three oilier festivals, which 
Indicate that viniculture was under Jupiter's protection, belong to the oldest 
calendar; of these, two go back to ancient times — that of Jupiter Elicius, who 
had an altar on the Avcntine and to whom processional prayer for rain 
( aqturlieiutn ) was made in time of prolonged drought, and that of Jupitei 
Fulgur, the god of lightning, to whom were consecrated the places that had 
been struck by lightning. 

Like Jupiter, Mars aim was a deity common to all Italic people!. He was 
the god of war, the defender of the people, the city, and the fields, and with 
his month Manias the ancient Roman year began. From immemorial ume 
his altar stood on the Campus Martins, and there at intervals of five years the 
lustration of the citizens took place. There were similar sacred processional 
rites for the city, the fields, and for the farm of the individual hudondman. 
The essential fraiture in these ceremonies was the drawing of the charmed 
circle round the plot of gtound tha: was to be consecrated, purified, and 
sanctified. The victims for the sacrifice were led round in the processions. 
All that lay within the circle was consecrated and guarded against evil in- 
fluences. Horses, weapons, and war-trumpets were consecrated at these 
festivals of Mars. The god himself was originally worshipped under the fetish 
of a lance. His savants were the flamer. martialis and the sain, who per- 
formed with thcii sacred spears and shields the dance* demanded by the god 
and who made known by appointed means the beginning and end of the 
season when war could he waged — viz.. March and October. 

Of Quirinus, the third deity, we know very little. His temple stood on the 
hill called after him, the Quiritul, and he seems to have been a deity after 
the likeness of Mars. 

The rest of the ancient Roman deities and festivals war stKh as appealed 
to the practical needs of the people. Next to war, agriculture, stock-raising, 
and domestic affairs absorbed their interest. Honour was paid therefore to 
the two deities Tcllus and Ceres, the former being the goddess of the tilled 
soil and the latter the guardian goddess of the fruits of the fields. In the 

S g-time. in order to secure good growth, cows big with calf were sacri- 
to Tcllus, and a few days later the festival of the Ccreali.i was held in 
honour of Ceres. Rust was averted from the grain crops by the festival of 
the Rohigalia. Flora was the protectress of the blossom and Pomona of the 
fruits of trees; Consul and Ops were relied upon for a good harvest and its 
safe ingathering. Practically every aspect of the farmers’ daily labour was 
in the keeping of special deities, whose names are known. Although taken 
as a whole they show an excessive systematization pointing to theological affec- 
tation, many of these were doubtless rooted in ancient faith and ritual. At the 
festivals of Ceres and Tcllus the fame* cerealii called on the names of twelve 
other deities, who watched over an equal number of agricultural operations. 
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Vcrvactor superintended the first turning of the sod. Reparator the process of 
manuring, Imporcitor the ploughing. Insitor the sowing of the seed, Obaratur 
the second ploughing, Occatoi the harrowing, Sarritor and Subruncinator 
the removal of weeds, Messor the mowing. Convector the getting-in of thd 
crop, Condhor the garnering, and Promitor the removal of ihc crop from 
the garner. There were many other deities with analogous functions, and the 
or dinar)* activities of daily life were likewise under the protection of special 
deities. 

Daily life and the home were al<*> brought into relation to higher powers. 
Janus was the god of the house-door and the threshold. Originally the name 
denoted the door itself, in which, according to primitive faith, special powers 
dwelt. Similarly, Vesta was the domestic hearth, charged with power, and 
afterward the goddess of the hearth and the fire that burned there. Both 
deities, however, had a place in the official state cult. The pries of Janus was 
the rex sacrorum. and tfcxx! first in precedence among all priests. Vesta had 
her priestesses in the Vestal Virgins, whose duty it was to maintain the ever- 
burning fire on the hearth of the circular temple of Vesta, the shajK of which 
was an imitation of the ancient Roman House. Both in the home and in the 
temple of Vesta rites were paid to the gods of the storeroom, the penates. 
Domestic religion also took account of the gods who were associated with the 
worship of the dead and of seme living persons. Like the Greeks and other 
peoples, the Romans believed that in every man there dwelt a special power, 
an orenda. In the case of a nun this was called his genius, in the ease of a 
woman her ////to. The genius of the head of the house was worshipped. A 
man’s birthday is the festival day of his genius, ju* as aiming the Greeks it 
was the festival of a nun’s daimon. After death the souls of men, still charged 
with power, bore the general name of manes, ami in their honour the rites 
of the Larenralia were performed. Conceived as going about on baleful 
errands or with evil intent, they were called Umitres or larva. At the festival 
of the Lem urn, beans were dedicated to them to ward them ofT from the 
house. The spirits of ancestors in relation to their gens were known under 
the name of dt parental; their festival wax the Parcntalu, held in February. 
The ancestral spirit of the family proper, the lor familiaris , received his wor- 
ship in the home. Family religion, the sacra familia, thus comprised the 
cult of the genius, of the lares, vesta, and penates . The continuity of this 
religion was bound up with the possession of male posterity. If there were no 
sons in a family, the continuance of its cult was secured by the adoption of a 
son. This \% the original explanation of that practice both among the Romans 
and the Greeks; it was to keep alive ancestor- worship in the family. 

These are the most important, though by no means all, of the ancient 
Roman deities and observances which cannot be proved to have been in- 
fluenced by the Etruscans or Greeks, although, as we shall see, such influence 
made itself felt as time went on. On the other hand, Saturnus, to whom the 
festival on the 17th of December, known as the Saturnalia, was dedicated, 




GREEK AND ROMAN RELIGION 



201 



was apparently of Etruscan origin and corresponded to the Etruscan god 
Sacrc; his original character, however, was so greatly altered by his being 
subsequently identified with the Greek Kxooos that it is no longer possible 
u> gain a clear idea of it. 

The most striking characteristic of the Roman religion in its oldest period 
was the absence of personality in the deities, the lack of any tradition regarding 
the details of their personal life and experiences. This holds good for later 
time also, although perhaps to a lesser degree. Ancient Roman religion knew* 
no mythical histories of personal gods, no genealogies, no marriages or chil- 
dren, no heroic legends, no worship of legendary heroes, no cosmogony, no 
conceptions of life in the underworld — in a word, nothing of that which 
Homer and Hesiod had *> abundantly supplied for the Greek*. This re- 
mained essentially true of it throughout its entire history. Many of the deities 
never attained personality at all, but continued to be impersonal forces, 
numina. As a result thry were never pictnrially rqvcjcnted. Indeed, the idea 
of images was borrowed from Etruscan and Greek sources. The absence of 
a factor stxh as the Greeks had in the epos and all that it involved is one 
of the essential distinctions between Greek and Roman religion, and reflects 
the difference that existed between the imaginative Greeks and the phleg- 
matic Romans, a warlike and agricultural poople. It was the interests of the 
tiller of the soil and the warrior that dictated the nature of the Roman 
religion. It was pre-eminently the religion of a unified *are, net of numerous 
city-states with different cults. It was strictly prescribed, and its control by 
in the hands of pnesthoods. Sacrifices, festivals, and prayers were all carried 
through in accordance with fixed ceremonial, and the spheres of influence of 
the deities were as strictly defined as the functions of the priests and other 
ofikuls. The nature of a deity was in keeping with his name, which either 
indicated his activity or, a* in the case of Janus and Vesta, an object which 
was originally itself the fetishistic deity. Of course, the s^tc religion, which 
is familiar to us from Roman literature, was somewhat juristic in character, 
but the customs of the private cults arc not so well known, and of those of 
some of the individual genres we hardly know anything at all. But even 
private religion followed fixed lines and employed fixed formulas of prayer 
which had to be learned and recited word for word, and this rigidity of ritual 
was never relaxed throughout the centuries. 

The narrow new that marked the geographical and intellectual horizon 
of the Romans of the sixth century was reflected in the spheres within which 
their deities exercised control. As, however, the powers of the gods kept pace 
with the increase of material and intellectual civilization, and were adapted 
to the changes in the lives of their worshippers, so the expression of Roman 
dominion and the consequent multiplication of needs necessitated a similar 
expansion of the powers of the god?. These were no longer confined to war, 
agriculture, stock-raising, and the needs of domestic life. The Romans them- 
selves, however, contributed little to this heightened conception of their gods. 
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Just as they drew their higher culture from outside sources chiefly from the 
Greeks *o it was under Greek influence that their gods developed during 
the centuries that followed. By the end of the sixth century, at the end o( the 
kingdom, Rome had become the chief city of Central Italy. It had extended 
its dominion over the larger part of Latium. Two and a half centuries later, 
in the time of Ptolemy II, fifty years after the death in Babylon uf Alexander 
the Great, its power extended over all Italy south of Pisa and Ariminum — 
that is to say, over the Greek colonics in Italy; and ere many years had passed 
its Hellenistic empire rivalled the Diadochoi empires of the Antigonidcs. the 
Ptolemies, and the Sclcucids, till by and by these also were incorporated, in 
the reign of Augustus, in the Roman woild-cmpirc. Thus the end of the sixth 
century or the beginning of the fifth saw the Hctlcnizaiion, ns the end of 
the third saw the Orienializatiun of the Roman religion. On the ocher 
hand, Rome through her colonists sent her own cults all over Italy and even 
beyond. 

It was not merely the tolerance of the Romans that induced them to grant 
admittance to alien cults. Similar tolerance was exhibited by the Greeks, anti 
it was the universal belief of antiquity, down to the Christian Middle Ages, 
if not beyond tlut time, that the gods of foreign people* really existed. The 
Romans not only suffered alien gods— they sought them out. By their 
tvocatio they summoned to Rome, with the promise of new temples, the 
geds of the cities they were about to conquer, and considered themselves 
under obligation to preserve the cults of the states :hcy subjugated. In timet 
of need and special danger they sowed temples in Rome to foreign gods. 
Thus to the circle of ancient Reiman god*, the di indices, were added an 
ever-increasing host of new deities the di nov<nsidcs. In most cases however, 
these newcomers lost on their arrival in Rome some of their former 
characteristics. 

As far back 3 s the sixth century the number of the gods had begun to in- 
crease. At that time Rome was extending her power over Latium, and was 
on the eve of important political changes. Toward the end of the sixth 
century was introduced, probably from Etruria, the Capitoline triad, Jupiter 
Opcimus Maximus, Juno Regina, and Minerva, thus displacing the ancient 
trinity of Jupiter, Mars, and Quirinus. An Etruscan artist from Vcii had 
undertaken the adornment of the temple, and had fashioned the clay image 
of Jupiter. An idea of its appearance is given by the recently discovered clay 
statue from Vcii (Fig. 84). On the Alban Mount now rose a large new Temple 
to Jupiter Latiaris, and from Aricia, about the beginning of the fifth century, 
came the Latin Diana to her new sanctuary on the Aventine. Most im- 
portant of all, however, was the introduction into Rome of the collection of 
oracles known as the Sibylline Books. These were kept in the cellar of the 
temple of Jupiter on the Capitol, and for their interpretation a new order 
of priests, the duoriri sacru faciundis — their number was afterwards in- 
creased to ten and later still to fifteen — was founded. These were the 
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guardians of the “Greek ritual,** and their researches in the sacred books 
led to the introduction of numerous Greek cults into Rome. 

The first Greek cu!t — that of the Dioscuri, Castor and Pollux — came to 
Rome independently of rise Sibylline Books. Nor did it come directly from 
the Greek colonial sphere, hut prchably from the I.atin Tusculum. The wine 
is to be said of the cult of the originally Greek hero Hercules, which also 
came from a city of Latium — perhaps Tibur. Both had temples inside the 
nets of the city. The 
deity to he directly 
adopted from the Greeks 
was Apollo. He was closely 
associated with the Sibyl- 
line collection of oracles, 
ami seems to have reached 
Rome at the same lime 
as they did, probably 
from Cum*. Like all the 
other deities adopted from 
Greece, Apollo lost some 
of his qualities, and came 
to be regarded chiefly as 
the god of healing. In 
the first decade of the 
fifth century he was fol- 
lowed by Demetcr, Diony- 
sos, and Korc; at a time 
when the crops had failed 
a temple was dedicated to 
them under the names of 
Ceres, Liber, and Libera 
and adorned by Greek 
artists. This is one in- 
stance of Greek deities 
being identified with an* 
cicnt native Roman gods; 
another is found in the 
case of Poseidon, who was introduced into Rome in the fifth century and 
identified with the Roman Neptune. Almost contemporaneously with 
Demeter, Dionysos, and Korc, Hermes was adufxed in Rome. He was 
worshipped in his quality as god of commerce, and in accordance therewith 
received the name of Mercurius. 

It was in the fifth century that these deities were adopted in Rome. For 
more than a hundred years after that date nothing is heard of similar temples 
to other Greek gods. It was xsot till the beginning of the third century, when 






Fm. 84. The Apollo of Vefi 
" Aatikf Dtn{mM'rr“ 




204 



RELIGIONS OF THE WORLD 



Rome was visited by a pc^ilcncc, that* on the advice of the Sibylline Books, 
a foreign deity was introduced. This god cjmc from Greece itself. He was 
the god of healing, Asklepios of Epid.nmw, whose sacred animal, the serpent, 
was brought to Rome with a stately escort. The ferptn* itvlf selected an 
island :n the Tiber as the* *ite of the future temple of Aesculapius. During 
the dark days of the Second Punic War the Hellcnization of Roman wor- 
ship made further advance. At that time the cult of Aphrodite nf Ilryx, in 
Sicily, was introduced into Rome, and this gtxidcss was identified with the 
ancient Latin Venus. Needless to say, all these deities were worshipped in 
Rome in accordance with Greek ritual. 

This Greek ritual included the IcctuUrnia dedicated to the gods — in snmc 
ease* regularly, in others in special eases of need. Lying on couches, the gods 
partook of the banquet set before them. The firs banquet of this kind took 
place in the year 399, on the advice of the Sibylline Hooks. The deities thus 
entertained were Apollo and Ldtona, Hercules ami Diana, Mercurius and 
Neptune. As time went on similar banquets were provided in the temples 
(in the tin* instance) of those deities which were worshipped in accordance 
with Greek ritual, and later in the temples of Roman gods. This custom 
found easy entrance into Rome, because it had long been a practice to set 
food before certain deities. 

But about this time some Italic observances again found their way to Rome 
These included — in the fourth century — the cult of Venus, who was iden- 
tified later with the Greek Aphrodite; several cults of Juno, such as those of 
Juno Regina of Veii and of Juno Sospita Mater Regina of Lanurium; and. 
in the third century, the water-nymph Juturna of Lavinium and Voclumnus 
from Volsinii in Etruria. 

To these, Rome added new deities of her own creation. The spheres of 
influence of the various ancient gods were extended, a new deity being 
created alongside the ancient one to watch over the new extension. The new 
deity either bore the name of the ancient one, being differentiated by an 
added epithet indicative of his activity, or received an entirely new name. 
In these latter easy personifications of abstract ideas were regarded as deities. 
Jupiter, the guardian of loyalty, was worshipped in a new temple cm the 
Quirinal in the year 406 as Dius Fidius, and about the middle of the third 
century a temple was erected to a separate goddess named Fidcs. As the 
god of victory Jupiter Victor was worshipped, and by and by this aspect of 
his activity was separately deified as the goddess Victoria. Juno, the goddess 
of parturition, was worshipped under the name of Juno Luciiu, but other 
cults were added in her henuur us June Regina, Quiritis, Monrta, etc. The 
goddess Fortuoa, whose cult, like that of the Greek Tvche in the Hellenistic 
period, became prominent about this time, extended her sway, and assumed a 
large number of other names. New sanctuaries were dedicated to her to 
ensure the success of any undertaking or to acknowledge her claim to homage 
in her new sphere* of influence. 
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Their growing acquaintance with Greek lucratuic and mythology brought 
liomc to the Romans their lack of national traditions regarding their past 
history. They now realized that they had no stones, or myths, or cults of 
legendary heroes. This lack was in due time supplied under Greek inspira- 
tion. Of course, they could not hope to produce anything to equal the epics 
of Homer and Hesiod: the poems of Virgil and Ovid, written id the time of 
Augustus, were simply imitations nf the Hellenistic poetry of writers like 
Apollonios, Kallimachos, and Lykophron. Roman religion had, however, al- 
ready reached a stage higher than that which these men represented, and their 
works had little creative power. 

The fact that the Romans had 
no hero-cults, although they had 
ancestor-worship and worship ot 
the dead, is explained hy this 
absence of an epic tradition; 
without heroic legends there 
could be no heroic cults. As 
soon, however, as the traditions 
nf the coming of the Trojans 
under ^Eneas, of the foundation 
of Rome, and the stories ci an- 
cient days in Rome had had 
time to strike root, the ground 
was prepared for a kind of hero- 
worship, but it was a matter of 
erudition rather than of piety. 

The names of the legendary 
heroes of the past were asso- 
ciated with existent cults. The 
eponymous Latinus — a Greek 

invention — was now believed to Fin. £ 5 . Tut Tmnsportatiox or Macsa 
have been snatched away dur- Math to Romx 

ing a battle and to have been Fm 1 1 va/i Schmidt, *' K*U&*ftr*tNagtn M 

worshipped as Jupiter Latiaris. 

Similar rales were told of /Eneas, Romulus, and Herrilia: since their ab- 
duction they had been worshipped as lupiter Indices Quinnus, and Hora 
Quirini. To these euhemmstic interpreters the gods (anus, Saturnus, and 
Faunus were kings of long ago, their cults going back to the time of 
their death. Other prehistoric figures, like Tiberinus, and Aventinus, and 
perhaps also Remus, Argus, and Pallas, were deduced from place-names 
or associated with them on the ground of phonetic resemblance. Stories were 
invented to explain why some of the seven kings of Rome had no cult. 
In fact, this whole tradition lived only in books, and had hardly any effect 
on religious observance. 
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Toward the very end of the third century t.c. the East alto began to 
influence Roman religion. This was a natural result of the historical 
events that drew the Romans to the East. In the year 204. toward the 
end ol the Second Punic War, the Sibylline Rook* decreed that the sacred 
stone of Kybelr at Pcssinus, in Phrygia (Fig. 85), should be brought to 
Rome, and in the year 191 a temple on the Palatine was dedicated to her 

under the name of 
Mater Dcum Magna 
lda-a. Thr Eastern 
c a m |i a i g n s of the 
Romans in the first 
century made many 
Oriental cults familiar 
to the soldiers, and 
through them to the 
people of Rome. Some 
of these weic adopted 
by private individuals, 
and then found their 
way into the state re- 
ligion. Lower Italy 
also. where Oriental 
observance* had be- 
come widespread, was 
another source from 
which these found 
their way into Rome. 
In this manner, one 
after another, came 
Isis. Sarapis, and other 
Egyptian deities, the 
cult of Mil from Cap- 
Ftc. 86. Plato padocia, Adonis. Alar- 

fmm "CnVeiorir /* 0 oov.x4.>- K nri *' and ° ,hcr ' f,,,m 

Syria, Mithras from 

Persia, Judaism, and Christianity. Alike over the Greek world and over 
Italy and Rome poured the originally Babylonian belief in the influence of 
the stars on human affairs, which the science of astrology claimed to inter- 
pret. Even the reforms of Augustus could do nothing to stem this flood of 
foreign beliefs. It was from political rather than religious motives that that 
emperor tried to infuse new vigour into ancient Roman religion and ancient 
Roman virlus , and similar motives guided him in trying to Find in religion 
a basis for the Imperial power. 
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III. THE RELIGION OF HELLENISM 

The Greek* had connexions with the East as far back as the fourteenth 
century bc^ when, ns we ledrn tram inscriptions from Eoghnzkoi recently 
deciphered by Ferrer, a liittitc King addressed a king of the Achnrans as 
"my brother." At the time when Ionian commerce was at its height the 
Greeks made extensive voyages of exploration, and the results of these were 
assimilated by the 
new sdcncex of ge- 
ography and eth- 
nography. Skytax of 
Karyanda even 
sailed up the Indus 
and round Arabia. 

They had also inter, 
course, both in peace 
and in war, with the 
Lydians, Persians, 
and Egyptians. With 
a tolerance cqtnd to 
that of the Romans 
they welcomed for- 
eign cults; that they 
did so to a less ex- 
tent than the Ro- 
mans was due to the 
fact that they had so 
many of their own; 
but although their 
own deities sufficed 
to meet their reli- 
gious needs, they had 
no ejection based on 
principle to die ad- 
mittance of foreign 
deities. Their knowl- 
edge of them was derived in part from the numerous foreign traders who 
came to Greece in connexion with the extensive commerce carried on 
in the Ionian cities and in Athens, and partly from their own foreign 
travels and their colonies. The foreign gods were worshipped by re- 
ligious societies whose membership included both foreigners and Greeks, 
but some of the cults were officially adopted When Grecian civilization 
was at its height Kybclc from Asia Minor awl Ammon from Egypt 
were well known in Greece, and even the Thracian Rendis, the god- 





RELIGIONS OF THF. WORLD 



20S 




iki* of a ‘barbarian’ people, was familiar to many. The actual opening-up 
of the Far East and of India, however, dales from the campaign of 
Alexander the Great in the fourth century — a century that constituted 
a turning point in the civilization of antiquity. To that century belong 
the two men who did most to usher in the new era — Plato (Fig. Sfi) 
and Alexander the Great (Fig. 87). Intermediate between the two was 
Aristotle (Fig. 8K), the pupil of one of them and the- teacher of the other. 

These three men can 
be described in the 
same words: all three 
were founders of .1 
new and great empire. 
Plato was the discov- 
erer of the world of 
ideas, that changeless 
world that lies apart 
from the shifting 
world of phenomena. 
Aristotle, the histo- 
run. philosopher, am! 
organizer of science, 
recognized the unity 
that underlies all the 
sciences, and thus 
made a discovery 
which has l**r nr fruit 
down to our own 
days, although the 
world was slow in un- 
clcrtfcmding it 1 value. 
Alexander the Great 
discovered the East, 
threw it of>cn to the 
Fie, 88. A 11 irons influences of the West, 

f>srv .l/ndi. " GrifciMe ml riming Port-Mi" and fou nded one 

united political em- 
pire extending from the city where Plato tauglu to the land where Bud 
dhism prevailed. All these three empires had one feature in common — the 
aspiration toward unity that we have already seen in another connexion. 

Behind the infinite variety of outward things Plato sought to find the one 
unchangeable, eternal idea, the unity that lay behind the multiplicity. Aris- 
totle, the greatest systematic thinker nf all time, raised a structure in which 
all the sciences found their due place. Alexander the Great laboured to 
achieve the unity of the inhabited world, to bring about a world-empire that 
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should include Greek* and barbarians and unite them in one civilization. 
All three, each in his own sphere, finished what Greek colonization had been 
trying to do since the eighth century, what Ionian science Kid been labouring 
to do since the sixth. 

Alexander’s empire fell to pieces immediately after his death, but his life- 
work had secured the Hcllenization of the world. By this achievement he 
became in a real sense the pioneer of Christianity. It was he who broke down 
the barriers that separated one petty city-state from its neighbours. Men 
could now lift their eyes beyond their narrow horizon to the earth's utmost 
bounds with the Iccling that their home was wherever Hellenistic civiliza- 
tion prevailed. The sense ol cosmopolitanism grew apace. By means of a 
universal Greek language, the {oinr, which replaced all local dialects, men 
everywhere could understand each other; it became the medium by which 
Greek civilization, and at a later time Christianity, was spread over the 
whole world. Large commercial cities, like Alexander’s own city, Alexandria, 
became the connecting links between East and West. Other cities, like those 
founded by the Seleucids. were centres of Hellenistic civilization in the 
interior of Asia. This svorld-empirc, becoming increasingly Hcllcnizcd and 
unified, found its champion first in Alexander, then in the Diadochoi and in 
some of the Roman emperors. It thus stood for international commerce, 
unified civilization, one world-language, cosmopolitanism, one world-empire, 
one monarchy. This was the outcome of Alexander’s labours, h lacked only 
a unified religion, and even the germs of this were present. Thus Alexander 
had in outward matters prepared rise way for Christianity. The world had to 
hr. Hcllcnizcd before it could be Chrisiianized. 

But changes had also taken place in human hearts, and men were seeking 
new ways ol deliverance from the shackles of the world. In this sphere it was 
Plato who voiced the thoughts of his time. It was he who left the deepest 
impress on the thoughts of the ensuing age. and prepared men’s hearts for 
the rcceptioD of Christianity. .All who came after him found the nucleus 
of his teaching in his theory of ideas, his doctrine of the two worlds: on the 
one hand the world of phenomena, of the material, of becoming, of eternal 
flux, a world in which there can lx: no true knowledge; on the other hand 
the world of ideas, the true existence and nature of things, immaterial and 
immutable, to fee which is the only true knowledge. The human body is a 
part of the world of sense; it is the medium of the deceptive sense percep- 
tions. The soul is immortal, and the noblest part of it — viz., the organ by 
which true knowledge is attained — belongs to the intelligible world, but is 
cribbed and confined by the desires and appetites of sense. This leads to an 
epistemological and ethical pessimism. The body is the grave of the soul, 
and in its eifom to aitain to goodness and truth the soul is retarded by that 
which is earthly. 

In following up these doctrines it was inevitable that the idea of fleeing 
from the world should occur to men's minds. It was not expressly taught 
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by Plato, but it had already been mooted in the older mysteries and in mys- 
ticism. It was only logical that this world, which Plato, faithful to the ancient 
Greek view, declared in one of his latest works to be the best of all possible 
worlds, should by some men be despised: that the chasm between the Here 
and the Hereafter, between God and the World, Body and Soul, should Ik 
considered impassable: that men should long for deliverance from the world 
of appearance and set all their hopes on redemption from this world and on 
the world to came. Asceticism, which 31 first was a secret practice confined 
to seas like the Orphic* and Pythagoreans, or took the form of fasting ami 
refraining from sexual intercourse as apoiropaiic and cathartic measures pre 
nous to certain celebrations, now began to spread. Under the influence of 
the Oriental mystery religions it continued to gain ground, and assumed 
more and more the form of antagonism to this world and its pleasures. These 
conceptions were not confined to the educated classes; they penetrated to the 
lower ranks of the people, where they found ready response, and the puxie* 
lytiaing activities of mendicant preachers of the Cynic school, who called on 
men to fight their appetites and practise virtue, did much to extend their 
popularity. 

All these views and conceptions were more or less alien to the Greek 
mind before the Hellenistic period. To that mind only one world was present, 
the earth, on which human life was spent. It was for this world only that 
Homer's heroes lived and fought. Battle and victory and the stiong will to 
live constituted their life and their hope. What, after all, had the world be- 
yond to offer them : A shadowy existence in the underworld, without power 
or consciousness. This jov of life, this will to live, was always strong in the 
genuine Greek, and the allurement* of the hereafter as presented by the 
Mysteries had little attraction for him. Only very rarely do we hear words 
like those of the captive Silenos: " Not to be born is the best of human lots 
but they were almost unheard because of the troubled time that elapsed be 
tween the migration period of the Greek Middle Ages and the battle of Arbela, 
with the intermediate stages denoted by the names Miletus and Athens 
Marathon and Salami*. It was only after Plato’s time that such thoughts 
met with an ever wider response, till they found expression in the words 
" What is a man profited, if he gain the whole world, and lose or forfeit his 
own self ? 1 At the close of his most perfect work Plato makes Socrates utter 
the prayer: " Dear Pan, and ye other god* here, grant me beauty within." 
This prayer, an expression of personal longing, is a landmark in the history 
of Greek religious life. Albrecht Dieterich, who taught us so much about 
Greek religion, had them chiselled on his tombstone. 

The increased importance of the individual finds expression in a stronger 
icnse of personal religion. Though individualism was not the produa of 
the time of the Sophists, these thinker* encouraged its growth, and gave it 
a philosophical basis and justification. It now became very noticeable in the 

* Luke it. 25- 
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religious sphere. The personal aspen of religion gained increasing promi- 
nence, and exerted a reflex influence on religion as a whole. The chains of 
the peuy city-states were burst .minder, and this loosened the tie that kept 
tile gods of the polii together as again* those of the neighbouring cities. 
The polii had collapsed, burying in the ruins the gods who were inseparably 
bound up with in existence. The individual, now no lunger a citizen of one 
city, but a member of an empire and a citizen of the world, could freely choose 
the deity in whom he would place his trust, and was no longer restricted to 
worship, as rise city desired him to do, " after the manner of his fathers." .And 
the field uf choice was wide. There were the ancient native gods and heroes, 
deities of later date, and the foreign gods, whose number was being con- 
standy increased. The longing of the individual for salvation, hi' hopes for 
the hereafter, sought and found deities who undertook to rescue him from 
the dangers of this life and promised him a life of bliss beyond the grave. 
He sought and found a saviour, a inter, the mystery. Religion as a civil duly 
was replaced by personal religion. 

In these circumstances it was in a different frame of mind that men re- 
garded the native, gods, the sacred tradition, and tbe myths. From ihc close 
of the fifth century onward naive acceptance of the contents of the sacred books 
became rarer and rarer. Philosophers and historians gathered courage to 
criticize and explain, and under the influence of this new spirit Euripides 
brought on ihc stage legendary heroes who had little in common with the 
brave men of die epos and who unered thoughts which the Sophists had 
made familiar to the cultured Athenians. The old tales of heroes became 
more matter of fact, and the same process was repeated in the case of the 
gods. The legendary heroes had once been regarded as gods, but in Homer’s 
pages, they had become men of long ago. So similarly the “ twilight of the 
gods” had arrived for those figures who till now had retained their divine 
rank. Even Kronos and Zeus, Apollo and Poseidon, and all the rest were 
now regarded as men who had gained their divine eminence by their out- 
standing gifts. Zeus’s grave was in Crete, Apollo’s in Delphi. It was in this 
spirit that Euhrmcros in the beginning of the third century wrote for his 
contemporaries the history of rive go<l*. Extended to include the deities of 
Rome and the East, this intexpretaiinn found ready acceptance, and was 
gladly used by the Church Fathers as a weapon with which to assail the 
ancient religion. Historians no longer began their histories of mankind with 
the legendary heroes: they began farther back, at the time when Uranos, 
Kronos, and Zeus reigned on earth, when Janus and Saturnus lived in Italy 
and Osiris in Egypt- Universal history now included that of the East, 
and Eastern historians themselves penned it, in order to give the Greeks a 
trustworthy account of a history and a religion, a sacred tradition and a 
civilization, much more ancient than their own. It is significant that these 
Oriental historians were also priests— the Egyptian Monctho of Heliopolis 
and Berossca of Babylon, the priest of Bel, both contemporary with 
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Euhcmeros. In ihc East science was mainly in the hands of the priests. and 
was regarded as divine revelation. This dose Connexion between science and 
religion now spread to the Western world. Eastern sciences became familiar 
there, especially that most peculiar branch of it, half science and half religion, 
that was called astrology; and the whole system of magic, which had always 
flourished in Greece among the lower strata of the people, now became a 
pseudo-science. The magic papyri which have been preserved provide dear 
evidence of this. Philosophy too was Orientalized, and gradually became a 
substitute for religion. This process can be traced from the first century tee. 
onward, till it reached the height of grotesqueness in the system in which 
syncrctioic neo platonism sought to infuse new life into the philosu|>hy of 
Mato Similarly, the works of Hermes Trismegistos, which circulated in 
Greek as early as the second century *.d., were regarded as a divine revelation 
of Oriental wisdom, religion, science, and mysticism. 

Although science in ancient Ionia had also originated in close connexion 
with religion, it had almost from the very beginning thrown olf its allegiance. 
Owing to the absence of a unified dogma, a unified priesthood, and a unified 
religious organization, there had never been in Greece anything like a serious 
breach between religion and science. It i* not between science and religion, 
but between science and the Church that controversies arise. Attacks launched 
by philosophers against a myth or a religious practice met with no resistance 
from religion, because religion was not organized. But now, under the in- 
fluence of the priestly science of the East, and with the rise of religious com- 
munities and chinches with fixed dogmas, uniting intcJrrancc with prosely- 
tizing zeal, conflict could not have been avoided if science had still been as 
strong as it was in the time of Aristotle. But if we except Poseidonios the 
Stoic, that comprehensive intellect had left no successor who could take all 
knowledge for his province. The separate sciences had indeed continued to 
flourish for a time, but etc long the scientific gains of antiquity were buried 
in manual* more or less imperfect, and were handed down in the form in 
which they had been received and for the most part merely in extracts. In 
that rigid form, fixed and definitive, they were kept and used as weapons 
of the Church, mostly by men who were both scholars and ecclesiastics. From 
the side of science, therefore, there was little prospect of attempts being made 
to stem the flood that poured in from the East. On the contrary, all the science 
that still survived was yoked to the triumphal car of religion and the Church. 
Scher criiicttm, such as the ancient sage had demanded from the scientist, 
gave place either to a barren scepticism or to a faith that claimed to stand 
above all reason. The Syrian Poseidonios himself, who, like Aristotle, had 
mastered all the Kienccs and produced a unified theory of the world that 
governed men's views during the era that followed, was not strong enough 
to break with the traditional religion, and bent his energies to the reconciling 
of science and religion. 

Thus Greece, which had begun to Hcllcnizc the East, was in great danger 




GREEK AND ROMAN RELIGION 



213 



of being itsdf Orientalized. Its complete domination by the East, however, 
was avated by a power which now began to play a decisive part in the his- 
tory of the world. That power was Rome. We have already seen how in 
the third century b<. Rome had grown into a state which ranked with the 
Hellenistic Oriental empires how it had come into conflict with them and 
had ultimately incorporated them in its world-empire. It had itself been 
Hellenized, although it had retained its own language. The chief theatre 
of Rome’s colonial activity was in the West; Gaul and Spain were Roman- 
ized; Germany and Britain were alai opened to Greek and Homan civiliza- 
tion. But Roman troops and Roman officials also came eastward, and here a 
remarkable spectacle is seen. While Eastern religions were adopted by the 
Romans and earned by them westward as far as Spain and Germany, the 
cults of the Western peoples, of the Celts, Iberians, and Teutons, were as 
a rule adopted only by the soldiers who came personally into contact with 
them, and carried by them to the various places to which they moved; they 
were not adopted by the Romans themselves. One exception is the Celtic 
goddess Epona, who was worshipped by individuals in Rome. Nothing shows 
more dearly the superior attractiveness and dignity of Eastern religions. The 
unity of the Roman world-empire was split into two — the Roman-Greek 
West and the Hellenistic East, the former speaking Latin, the latter speak- 
ing Greek. 

At this point, amid the multifarious phenomena of the Hcllcnisic-Roman 
religion, we come upon one feature that stands out prominently not only in 
Rome, but also throughout the provinces of basr and West. We mean the 
religious worship paid to monarch*. The best account of this is that cif 
Racist, to whom we also owe the most illuminating description ot Hellenism 
as a whole. In itself this worship of kings was not a new thing. As we have 
seen, the conceptions underlying it had always been present in the Greek 
faith. It rested on the belief that in every human being there lives a ddmon — 
in outstanding men a specially potent dahnan. The worship of kings was 
therefore merely a form of homage paid to the orenda of a man during his 
life and alter his death. Even in Homer we find honour paid to the orenda 
of the king, who is acknowledged as king only so long as his strength re- 
mains unimpaired. He is a favourite of the gods, who bestow on him this 
power, which carries with it the privilege of being worshipped by his sub- 
jects. In token of his power the king wields the sceptre, the staff charged 
with potency. We find no example in the epos of homage being paid to a 
king in his lifetime, although there are numerous examples of worship of 
dead monarchs; but that in historical time the ddmon of a living man re- 
quired and received homage is indicated by many kinds of phenomena. For 
one thing, the celebration of birthdays points in this direction. It was an act 
of homage to the dainion of a man who was sill alive. The number of those 
who took part in such homage varied with the eminence of the person con- 
cerned. The earliest example of a public celebration of this kind belongs 
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to the fourth century, when the hirihd.iv of Timolcon. the liberator nf Syra- 
cuse, was celebrated throughout .Sicily. Further, the festivities held in honour 
of the victors in the great national games were likewise based on this belief 
Songs of victory and hymns were sung in their honour, and they were con- 
ducted to rheir native cities by solemn processions. Frequently, indeed, a 
portion of the city-wall was thrown down, and the entry of the victor re- 
sembled the epiphany of a god. Additional proof that worship was paid to 
rulers in their lifetime is provided by Sicily in the fifth and fourth centuries, 
and at the close of the fifth century sacrifice was offered to the Spartan 
general Lysandros as to a ged, and para ns were sung in his honour. Even 
outside the ranks of kings there were others . 4 god-men,* whose marvellous 
powers were told in legends. In some eases there was a substratum of history 
— e.g.. in those of Abaris and Ariucas, Pythagoras and Empcdnklcs— and 
lateT times recounted the miraculous doings of Apollonius of Tynna. Alex- 
andcr of Abonutcichos, Peregrtnus Proteus, and Simon Magus. King Pyrrhus 
worked miracles of healing, as did also the emperor Vespasian and Jesus 
Christ and hts Apostles. 

But it is when we come to Alexander the Great that the worship of kings 
gathers more widespread significance. His father, Philip, had been wor- 
shipped in his lifetime, and Alexander’s friend Hephaistirm had been deified 
after his death. To the subjugated Egyptians and Persians Alexander, as the 
successor of the Pharaohs and Ach*mcnids was a god on the throne, and 
Oriental prosfyncris was ere long demanded from the Greeks. Both Egyp- 
tians and Greeks saw in Alexander the sun of Ammon Zeus. After hi* death 
his divinity became even more dearly recognized. His remains were taken 
from Babylon to Alexandria, and his name wav officially entered among those 
to whom the Empire paid divine honours. The first of the Diadnehoi. 
Ptolemy I and Selcucus I, were likewise deified. This apotheosis cook the 
place of the ancient Greek ceremony of enrolling great names among those 
(of the heroes — a ceremony that had gradually lost its place in public esteem 
because in many parts of Greece almost every dead man kid come to be 
regarded as a keros. Such apotheosis was not altogether without precedent 
in the older Greek religion: according to Greek belief heroes like Hcrakles, 
Achilles, and many others had been translated — they had no grave on 
earth whcic homage could be paid to them, and their worshippers had to 
look lot them where they were believed to dwell, in heaven. It was, that it to 
say, a mank cult like that offered to gods, not a chthonic cult like that paid 
to the mortal dead. From the time of Ptolemy II onward the ruler in his 
lifetime was regarded as n god on earth, and the epithet Epiphnnes, which 
has this meaning, was applied to many Hellenistic rulers. The 4 advent 4 of 
such a deity, whether he were a Hellenistic king, a high Roman official, or a 
Roman emperor, wis solemnly hailed as the epiphany of a god. Augustus, 
who had once more given peace to the world, was worshipped as the saviour 
of the world, especially in the East, and after his death a decree of the Senate 
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placed him among the gods; in the same way, a temple was built in the 
Forum to Julius Grsar after his death. From that time onward Roman 
emperors received worship in their lifetime and the Romans, resuscitating 
aocicnr conception* officially worshipped them as Jwi. The first cult of this 
kind was that awarded to live genius of Augustus, This official Imperial cult 
was a part of unified religion, observed throughout the whole Empire, and 
while anyone might decline to do homage to any other god, it was the 
he. mulct i duty of every one to bear a part in the worship of the emperor. This 
cult of the living emperor was the visible counterpart to the teaching of 
Eiihemcros. He taught that the Olympian gods had once been men: the 
Imperial cult implied that the gods still dwelt on earth in human form. The 
teaching of Euhcmcros thus supplied a theoretical foundation for the worship 
of the emperor. 

This one great religious innovation of the Hellenistic period, which was 
bringing about a unification of religion, tcx>k place simultaneously with the 
introduction of a number of new god* the gods of the East. This seemed 
to nullify the attern^ to achieve unify. The multiplication of cults thus pro- 
duced was, however, only apjiartnt, for most of these faiths were not aiming 
at the institution of new cults by the side of others. They claimed to be the 
one true religion, and fought for sole dominion. They were international, 
and claimed to belong to all men. And to them, with their appeal to each 
individual, the individual attached himself — Hellene, Roman, barbarian, 
bond or free. For here he found what he longed for, what the ancient gods 
could give him only in incomplete measure (though it was vouchsafed to 
him in some degree by AsUeptos, the god of healing, whose cult was once 
more flourishing, and by the ancient Mysteries, which still retained their 
attraction) — here he found deliverance from the dangers of this life, purity 
by means of religious observances, pexumcc* and asceticism, union with God, 
a priest who cared for the individual soul, and a Messed life in the world 
beyond. All this was offered to him amid a magnificent environment and 
presented in a ritual that appealed to every sense and deeply stirred the 
heart. The dogmatic teaching added a view of die world which, in a 
pseudo scientific dress, me: the demands of his intellect and defined the 
moral life. 

ITicsc Oriental cults made headway by means of their own missionary* 
activities, and by commercial intercourse, which extended from India to the 
Pillars of Hcraklcs, bringing into personal contact merchants of all nations, 
and gathering Egyptians, Syrians, and Jews in all the commercial centres. 
Other bearers of propaganda were Roman soldiers and officials passing from 
province to province. Many of the older Greek and Roman gods were iden- 
tified with one another, and this gave them to jxwnc extent a new life. For 
example, Sarapis was now Zeus, now Asklepios or Dionysos; the Egyfxian 
Thoth was Hermes: the Phrygian Sahazios was the Jahve Zebaoth of the 
Old Testament. Some of the new ged* however, claimed to unite in them- 
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selves all the old deities, and Isis was at one and the same time Magna Mater, 
Demeter, Persephone, Hera, Aphrodite, Artemis* Hekate, etc. 

We saw that some Oriental cults had found entrance into Rome as early 
as the end of the third century u.c. Itt the two centuries belt ire ami after the 
beginning of the Christian era these Oriental cults spread with great rapidity. 
Rome resisted for a time, and even took measures to repel tome of them. 
Augustus decreed that Egyptian deities should he worshipped only outside 
the Pomcrium. It was net till the beginning of the third century a.d. that all 
restrictions were removed even in Rome. It was chidlv the gods of Egypt 
that competed with the Greek gods, especially Sarapis and Lis. Next in 
influence were Osiris, Anubis, and Hc*us; then came the Phrygian Kybcle, 
who was identified with Airis, the Thradan-Fhrygian Sabarioe, and Syrian 
deities like Jupiter EXJichcnus, Jupiter Hcliojxilitan as, L>e.i Syria Aurgaits, 
Adonis, and Sol Invictus. The two religions, however, which fought most 
keenly for dominion, and on whose victory depended the faith of thr Western 
world in days to ccfnc, were the Persian tcligiun of Mithras and Semitic 
Christianity. One of these gained the victory over all the others, althrxigh in 
order to gain that victory it hud to adopt many features from the faiths which 
it conaucrcd. The causes that led to that victory constitute a prcblcm which 
research has net yet solved. 
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7. CELTIC RELIGION! 



by Carl Clemen 



Neither France. England, nor Sjxiin was the original home of the Celt?. 
They had migrated thither from beyond the Rhine, from North and West 
Germany, and to these settlements they had gathered from South Germany, 
Switzerland, Bohemia, Moravia, and Hungary. In the year 390 *.c. they 
advanced against Italy and in 368 against Greece, but their only lengthy stay 
was in Asia Minor, in that part of ir which was named after them, Galatia. 
They were the chief representatives in Europe of the socalled La Thine 
civilization. Our main sources for their religion arc the references in Greek 
and Latin writers and the monuments from Gaul. Indeed, all our detailed 
knowledge of their beliefs and observances refers to Gaul. What is known of 
them in other countries will be dealt with incidentally. 

That the primitive Celts, like other peoples of that period, worshipped 
stones we have already seen. In fact, in some places they worship them still. 
The same holds true of springs and rivers. The Gauls also ease into lakes 
gifts to the higher powers, and several specimens of such offerings have been 
recovered. The sea also was apparently regarded as a higher, but in this case 
a hostile, power. As to trees, inscriptions have been found which indicate 
that the Ixxch and the oak were regarded as deities. The oak was specially 
sacred when a plant of mistletoe grew on it. In England this plant Is still 
considered lucky. Of animals, the serpent and the bull were worshipped. 
On the sxallcd Altar of Notre Dame in Paris {Pig. 89) there is a figure 
of a bull with three cranes on its bead and back, but that is probably due 
to a misunderstanding of the Greek name for the three-horned bull, which 
was worn as an amulet (Fig. 90). A bear-like monster which was found at 
Noves, in the department of Vauduse (Fig. 91 ) ; has its forepaws resting on 
two human heads and a human arm protruding from its maw. This probably 
indicates that human sacrifices were offered to it. We shall refer to it again 
Inter. It may be remarked here that the Gallic custom of employing animal 

S ea as military badges and helmet ornaments and the British practice 
toeing animal figures on the person not only originated in the worship 
of these animals, but still bore this significance at a later time, Probably the 
same meaning is to be read into the Gallic practice of using various animals 
for purposes of divination. Certain animals are always represented along 
with deities who have j human shape, and the fact that the animals arc 
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usually larger than ihc deities seems co indicate that the animals were 
originally objects ul worship. 

According to Gf*ar, among the Gallic deities there was one outstanding 
figure, whom he calls Mercury. Numerous inscriptions contain the namp. 
Probably Crsar used this appellation because tin* Romans first came into 
touch with the Gauls in the way ot commerce, and thought that the chief 
Gallic deity must, like Mercury, be a god of commerce. Wha: his actual 

name was we do not 
know, and the other 
deities, whom Grsar 
calls Apollo, Mars, 
Jupiter, and Mi- 
nerva, were no 
doubt various Gallic 
deities whose names 
appear on inscrip- 
tions as epithets ac- 
companying the Ro- 
man names. Ca-sar 
further tells us that 
the Gauls traced 
their origin to Dis- 
patcr, the Roman 
god of the under- 
world (or to his Gal- 
lic equivalent). This 
statement is sup- 
ported by an Irish 
source, which de- 
clares that the Gauls 
had an ancestor who 
was also the god of 
the dead, but here 
again we do not 
know the Gallic 
name of the deity re- 
ferred to. 

Other Gallic dei- 
ties whose representations have come down to us arc always mentioned 
by their Gallic names. One, of whom we have numerous images, and 
who is always shown with one or more hammers, was called Succllus 
or Sucarlus (Figs. 92 and 93)— *>., “the Deft Striker.” He was prob- 
ably a ruial deity, and is therefore frequently associated with a goddess at 
abundance, whose name occurs once — Nantcsuclia. Esus, who is shown on 
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ihc Altar of NcxreDamc in Pans already mentioned, in the aa of hewing 
branches from a tree with a hatchet (Pig. 94) - possibly he is clearing ground 
for tillage - was perhaps a god of fertility. This was certainly the ease with 
Qern unnexs, who is depicted on an alur found at Reims in the act of pounng 
grain from a sack to feed a bull and a nag (Fig. 95). He is shown on the altar 
at Saintes (Fig. c/j). together with two goddesses who are liulding a cornu- 
copia in their hands. F.pona is not only always accompanied by one or more 
horses but often lias a cornucopia on her arm or a basket of fruit in her 
hand. She was thcicforc flic goddess of fertility both in animals and in 
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plant*. There were alto mother-goddesses. These were worshipped thruugh- 
our the whole Celtic territory anti in the later Teutonized territory on the 
right and particularly on the left of the Rhine. They also were represented 
with fruits in their Ups or with cornucopias, and were fertility deities 
— perhaps for one family or one district. These mother-goddesses arc usually 
three in number (Fig. 97). like other deities already mentioned. After 
Christianity had been introduced these fertility goddesses were occasionally 
interpreted as the three Marys, and as such they were adored in Metz till 
well into the eighteenth century. 

The worship paid by the Gauls to fertility deities other than the mother- 
goddess took that peculiar form which we have already found among some 
primitive peoples and among the Persians. They were killed in order that. 
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instead of dying of old jge, they might be replaced by another of the species 
or in order to utilize or preserve their powers. This must have been the 
meaning of the custom of burning a huge hollow human effigy, nude of 
twigs or laths, in which human beings oc animals were placed. The 
practice is mentioned by Poscidonios, In earlier times the victims were 
probably burnt without such ceremonies. Both they and the later colossal 
human figures represented the spirit of vegetation. This is the explanation 
of Strabo's statement tlw: when there was a large number of men who had 
been condemned to death — these provided the human sacrifices — it was 
believed that the harvests would be abundant. This is 
to say, the sacrifice would promote fertility and fulfil 
the same purpose as was served by the killing of the 
spirit of vegetation. Of course, the latter sacrifice had 
to take place annually, whereas the former wax offered 
up only every five years. The reason probably was that 
a later time felr it to be an excess uf cruelty to burn 
human beings every year. Among the ancient Gauls, 
however, and at a later time — isolated eases occurred 
as late as the last century — certain animals were 
burned every year on Midsummer Day, and in the 
district round Grenoble to this day a goat is slaugh- 
tered at harvest-time. Its flesh, with the exception of 
one piece, which is kept for a year, is eaten by the 
reapers, and out of its skin the farmer has a coat made, 
which is believed to have healing virtue. In Pouilly an 
ox is killed, its skin being kept till the next seed-time. 
Undoubtedly these animals represent the spirit of vege- 
tation. In former days in Brie on the 23rd of June, and 
_ r down to the year 1743 in a ceitain street in Paris on 

C A l ^ c 3 r ^ a human effigy was burnt, the people 

Frw Ctfw», " % lllin s * <,r thc d£fr£r. This custom had a similar 
tiontKtciithu origin. Finally, there are certain phrases still current in 
Ef/ofvj w many districts of France which contain an allusion to 
the killing of a human being or an animal at harvest- 
time. When thc last sheaf is being garnered or threshed the people say, We 
are killing thc old woman," oc - the hare," M thc dog,” M thc cat,” or “ the ox." 

Another remarkable custom mentioned by Strabo, and which was probably 
Celtic, was intended originally to enable thc deity to aid man. A holy place 
on an island at thc mouth of thc Loire was reefed in one day every year 
by thc priestesses in charge. Any priestess who during thc operations lee her 
load fall was torn to pieces by the others, and the fragments of her body 
carried round the sanctuary. Indubitably the purpose was to impart the 
powers of the dismembered bexly to the sanctuary, and thereby to reinforce 
thc potency of the deity. It is not certain, however — perhaps it is improb- 
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able — chat this meaning was still understood in beer days. It is much more 
likely that in this ease, as in the ether just mentioned, it was merely a con- 
servative retention of an ancient custom. 

• It is also impossible to say whether the cannibalism ascrilicd to the Celtic 
invaders of Greece, England, and Ireland, or the custom of using the skull 
of a slam enemy as a drinking-cup or at 
least preserving it, was believed to be a 
means of transferring to the living the 
superhuman powers of the dead. Numer- 
ous relics of the l.:i Thine period show 
that parts of the skull were made into |>cr* 
tonal ornaments. They must, at least 
originally, have been worn as amulets. 

We have already seen that the custom of 
tattooing the person with animal figures, 
or using such figures as military badges or 
helmet decoration, could even at a later 
time have had a magical meaning. Pliny 
mentions a curious custom of British 
women that points strongly in the same 
direction. On certain occasions they dyed 
themselves brown with an infusion of 
plantain, and at such time* also went 
naked. That practice was also followed in 
connexion with magical ceremonies, the 
purpose being that the emanations passing 
from one person to another should not 
be impeded by clothing. This is in line 
with Cesar’s statement that owing to re- 
ligious scruples the Britons ate neither 
lures, hens, nor geese, although they bred 
them. We have found at least traces 
among the Gauls of animal-worship, and 
it is legitimate to infer that they con- 
sidered many other animals as taboo. 

It is also doubtful whether certain prac- 
tices which were originally intended to 
keep the dead at a distance and which arc 
attested among the Gauls — such as mak- 
ing a trench round the grave or behead- 
ing the corpse -continual to be understood in this sense. In some cases 
at least they were probably further examples of conservative continuation 
of ancient custom. The attempts of the Celts to appease the dead or to gain 
their goodwill took the form of dedicating to the dead all that they valued 
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in their lifetime. Cesar tell* u* they did so, and the statement is corroborated 
by the graveJinds. These also prove that n<* only slaves and dependents, but 
also women were buried with the dead, the women being in many eases 
younger than the dead man. We shall see later the light thi* custom casts 
on the Celtic conceptions of the life after death. 

Excavations also show that the sacrifices offered to the goth included many 
of the objects which people in the Stone and Bronze Ages were wont to 
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bury with the dead, and which were originally regarded as higher beings or 
at least as symbols of such — axes, wheels, and things of tlut sort. Valuables 
were al»a offered. Ancient writers make frequent mention of this fact. Even 
gold was thus dedicated. The animal figures that have been found were 
undoubtedly intended to serve as substitutes for the actual animals. They 
were presented before or after a hunting expedition in order to appease 
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the guardian deity of ihe animals in question. A similar interpretation is to 
l«c put upon the clfigics of children and imitations of certain members of 
the human body. They were meant as substitutes for human sacrifices. But 
human beings also were actually sacrificed, and such sacrifices took place 
even after the emperor Claudius had forbidden them. The victims were fre- 
quently criminals who had done something to deserve death, but if these 
were not available innocent people were sacrificed. The explanation of all 
this we shall see later. 

The worship of the gods was performed either at home — and many of 
the images referred to have been found in the houses — or, if more than one 
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family was concerned, in groves or temples. Many of these latter consisted 
of several buildings — e.g.. the temple of the matrons at I’csch. in the Eifcl 
district, although this was probably also used at a later time for the mystery 
cult of Kybele. 

It has already been mentioned that some of these temples wete served by 
priestesses. These were believed to possess numerous powers outside of their 
professional calling, including that of foretelling the future. Similar gifts were 
ascribed to the female seers of whom we also hear. The male priests also 
claimed to be able to reveal secrets of all kinds, by means of dreams and 
visions, obrcrvation of cloud-movements the direction taken by the flame 
or smoke of the sacrifice, and especially by the flight or cries of birds They 
could also read ornens in the entrails of the sacrificial victims, and, when 
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these were human beings, in the manner in which they fell anil shed their 
blood. This last method of soothsaying hud been employed by the pre-Celtic 
Iberians, and was perhaps borrowed from them. The Druids tco. apart frum 
those who came from Britain, were mostly dtawn from the prc-Cdlic popu- 
lation. There was this difference between them and the ordinary priests. 
They took |>art in the election of kings and (winces, marched into kittle, and 
acted as legates or ambassadors. They also met once a yc.u in the territory of 
the Carnutes — if., near Orleans, at a spot which was considered the centre 
of the country —and there they settled all the private and public disputes that 
were laid before them. Whoever refused to acquiesce in their decision was 
excommunicated. These later arrangements arc all connected with the cus- 
toms with which we arc now dealing. At the head of the Dmids was a 
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high priest. When he died the most outstanding of his colleagues succeeded 
him, or. if there were several of equal eminence, the other Druids elected 
one of them as his successor. Sometimes the office was filled after a senes 
of combats between the rival candidates. This see on to show that the Druids 
were originally something more than priests only. Before they were re- 
ceived as Druids they had to pass through a period of training, which some- 
times lasted for twenty years. Their doctrines were not in written form: 
they had to he learned by heart. According to Caesar, the Druids “ discussed 
the stars and their movements, the size of the world and of the various 
countries, and argued about the nature of things.” Later writers go even 
farther, but we have the kss hesitation in pronouncing the descriptions fanci- 
ful, seeing that the statements of Cesar and others regarding the teaching of 
the Druids about the after-life arc far from correct. 

Cm and ether* declared that the Druids and the Gauls as a whole be- 
lieved in the transmigration of souls, but according to more trustworthy 
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accounts they only believed that the dead survived in another world. Like 
so rtuny ocher peoples, they located thin other world in the west, where the 
sun goes down. Clainlian ays of it: 

There sou movements are heard of shades that uncertainly hover. 
Moaning and sighing in sadness: there too the peasant sees ever 
Beings with faces so pale, figures of those who have gone hence. 

According to Procopius, the settlers at the mouth of the Rhine believed 
that their dead lived on islands, or on one particular island named Brittia, 
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and to this day the Bretons believe that the dead pass from Cape Race to the 
island of Tevennee or live in the u Bay of Souls,'* The Irish too believed 
in a realm of the dead in the south-west, while a few specially |>ctvi]egcd 
men were thought to pass without dying to the Isles of the Blest, The 
offerings dedicated to the dead, of which we have already spoken, prove 
that the GauU conceived of life hereafter as a continuation of the life on 
earth. This is further illustrated by the discovery in a grave in Berry of 
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a pair of smith’s tongs which the dead man had l>een wont to use, and 
by ihc fact chat chieftains sometimes had their horses and war-chariots 
buried with them. The practice of having a war-charger led in the 
funeral ptocession ct its master has lasted down to our own time in wtiac 
was originally Celtic territory. The dead were entrusted with letters to 
be delivered to those who had predeceased them, and were even expected to 
collect debts which had been left unpaid. In fact, as a Latin poet puts it, death 
was the middle of a long existence. This explains why human victims were 
so often sacrificed, and why relatives of the dead frequently committed sui- 
cide. To the Celts death on the battlefield was preferred to death on a sick- 
bed, but it docs not ap|>cai that the life lived in this world affected a man's 
lot in the hereafter. 

Alexander the Great is said to have asked the Celts what they most 
feared. The answer was: * Our greatest dread is lest the sky should fall on 
our heads." According to Strabo, the Druids expected that fire and water 
would one day swallow up everything. A conversation between two Irish 
scholars in the time of the Vikings also dijanifscs the ultimate destruction of 
the world by fire and wafer. It is possible thar the Celts expected that the 
gods themselves would perish, and that the Teutonic belief in the same 
catastrophe was learned from them. But this is another sublet on which our 
information is incomplete. 
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8. TEUTONIC RELIGION 



by Franz Rolf Schroedcr 



Teutonic religion is as old ax the Teutons themselves- It is here that the 
problem lies. No problem cxias. of course, for those who believe with 
Tacitus that the ‘Icutcns have lived from time immemorial in the countries 
t Ivey still occupy, and who look for the primeval home of all the Indo-Ger- 
manic peoples somewhere on the shores of the Baltic Sea, in North Germany, 
on the Danish islands, and in the south of Sweden. This opinion, however, 
tan hardly be maintained. The question is extremely complicated, but so 
far as it is possible to answer it to-day we may lay that South Russia has the 
best claim to be regarded as the earliest home of the Indo-Germans. A part 
of the original people must have left that early home alx>ut the middle of the 
second millennium b.c. or a little later, and moved to the north-west, sub- 
jugating the far more numerous aborigines of that region, .imposing on 
them their language, and gradually completely amalgamating with them. 
It was from this mingling of the Indo-Germanic Isoldes with the aborigines 
that the Teutons sprang. 

Thus it will lie seen that it is impossible to decide with certainty what 
part of the Teutonic religious conceptions goes back to the aboriginal 
population and what was introduced by the Indo-Germanic ruling das*. 
On the whole, however, the differences between the civilizations of can 
querns and conquered can have been but slight, and therefore we may 
assume that in all c&cmials the same religious conceptions prevailed among 
both. The thoughts of bceh dealt with the matters that constitute the chief 
germs of religious life everywhere — vi2^ the phenomena of nature, beliefs 
regarding the dead, and the concerns of agricultural life. Water, earth, and 
air were full of spirits and demons of all kinds. Some of these beliefs 
endured side by side with higher manifest at ions of religion all through the 
millenniums, but others have ever and anon been begotten anew by the 
unchanging 4 soul ’ of the race. 

h is with Cxsar and Tacitus, about the beginning of the Christian era, 
that out historical attestations begin. Tacitus* Germania (c. ajj. <#) opens 
with the story of the origin of the Teutons. According to it, all the Teutonic 
peoples arc descended from Tuisto, a scion of Earth and his son Mannus. 
Tacitus names as the three highest gods of the Teutons Mercury, Hercules, 
and Mars, meaning by these Wodan, Donar, and Ziu. He tells of the sacred 
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grove of rhe Semitones, which no one enter* till he has been bound with 
a chain, and of the Aid, two brothers worshipped by the Nahnnarvali. This 
pair i* probably a part of the ancient Indo-Gerrnanic inheritance, and akin 
to the ancient Indian Ashvios. Tacitus then gives a detailed description of the 
ritual of the goddess Ncrihus, who was worshipped by Germamc tribe* on 
the shores of the Baltic. In addition to the* pieces of evidence we have 
a number of votive stones erected to their native gods by Germanic soldiers 
in the Roman service. Most of the names of the deities arc replaced by the 
corresponding Roman names (the so-called inter prctaiio Romano)* but 
many of the qiithcts employed arc explicable only from Germanic linguistic 
sources and show that Germanic deities are meant (e.g., Hercules Magusunu*, 
Mercurius, Cimbiianus, Mars Thincuts, etc.). Scanty as these attestations 
are, they are invaluable to ux, especially as they show that we may carry hack 
over more than a thousand years a great deal of what has come down to us 
from Nordic sources of a much later date. 

The later centuries tell us very little, too, about pagan religion on the 
Continent. Here and there, in ancient writers or in the lives of Mints and 
other sources cf a similar kind, we come upon a brief mention of a heathen 
ntual. For example, we arc glad to have in the Mcrseburgtr Zauberspruchc 
{Incantations of Merseburg) at least two alterations (on which suspicion 
has recently been unjustly cast) i>f Germanic heathen beliefs, and to find 
mention made there, in the Saxon baptismal vow, of the gods Thtmacr, 
Woden, and Saxnot, but we have practically no knowledge of the religion 
itself. The early Christian missionaries attempted tn extirpate t<x* and 
branch all that savoured of heathenism, and where they found that im- 
possible they contrived to give rhe tenacious heathen conceptions a Christian 
colouring. For these countries, therefore, we have to fall back upon deduc- 
tions from popular customs of the present day and upon the abundant 
relics of superstition. Such deductions are of course not always reliable, 
and they concern only the conception* that were current in more primitive 
mythology. 

Fortunately, However, we have an abundance of Nordic tradition; With- 
out it we should know next to nothing of Germanic religion. But this 
too raises many problem* — far more, in fact, than it helps us to solve. 

The chief sources are the two Eddas. The poetical Edda, an Icelandic 
collection of the thirteenth century, contains, besides heroic lays, about a 
dozen songs to the gods, and is of great value, because it contains the only 
specimens of Teutonic songs of this kind that we possess. The age of these 
songs has been the subject of much dispute. Each one demands separate 
investigation, and some of the suggested dates differ by five hundred cr 
nearly a thousand years. Then we have the prose Edda, a sort of ars poctica, 
a manual for young poets, written by Snorri Sturluson, the greatest scholar 
and statesman of Iceland at the beginning of the thirteenth century. This 
work contains a large number of myths. Some of these arc otherwise 
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quite unknown* while <*he« have been handed down in other versions 
or arc alluded to elsewhere. Snorri*s version, however* is not always a 
reliable rendering of ancient popular tradition, lie has frequently altered 
bts material and supplied additions of his own. 

These arc our most important sources, bat there arc others. Numerous 
Icelandic sagas provide valuable details, and the gorgeous pcciry of the 
scalds* which alxiumU in quaint periphrases of simple expressions, die 
so-called fcnningar, frequently draws its material from mythology. One 
example will suffice. In the oldest scald lay that has come down to us 
the shield is called “ the *>lc of the foot of the thief of ThrudT This would 
be unintelligible it* we did not know the Nordic myth of the giant Hrungir, 
who ran off with Thor's daughter Thrud. This myth tells how, while 
awaiting the angry god, Hrungir stands on his shield, because he has been 
warned that Thor will emerge out of the ground to attack him. Further 
light is also cast on our subject from Germanic runic writings, and some help 
is found in the religion of the Lapp and Finns, who borrowed from the 
Teutons numerous words ax well us many important religious conceptions 
Finally, recent research into Scandinavian place-names compounded with 
names of deities has added greatly to our knowledge of the distribution 
of the various cults. 

When we pass from the scanty traditiun of the Continent and the British 
Isles, we find in the North an almost confusing multitude of gods and 
goddesses, anil it is not always easy to distinguish the most important deities 
from the great crowd of dti tninorum gentium. 

Adam von Bremen, canon ami head ot the cathedral school, who wrote 
his Hamburgiseke Kirchctgcschichle in the second half of the eleventh 
century, gives a brief but very valuable description of the most celebrated 
sanctuary of Use North, the temple of Upsala. He says: 

In this temple* richly ornamented with gold, the people worship the images of 
three gods. Thor* the mightiest of the three, stands in the centre ot the church, 
with Wodan and Fricco on his nrht and left. Thor, they say, holds the dominion 
of the air. He rules over the thunder and lighrning, winds anil rain* dear 
weather and fertility. The second dciiy, Wodan, Rage {Wodan id at 
furor), wages wars and gives man courage to meet his foe. The third is 
Fricco. He gives to mortals peace and delight. . . . All their gods arc provided 
with priests, who oiler ihe sacrifices of the people. When plague or famine 
threatens, sacrifice is offered to Thor; when war is imminent* to Wodan; when 
a wedding is to be celebrated, to Fricco. 

Here we have in the temple at Upsala three of the most prominent gods 
combined into a kind of trinity. From the standpoint of late Nordk 
paganism we can call them the three principal gods. Thor is the German 
Donar; for the second Adam of Bremen employs the German form of the 
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name, Woclan (the exact North Germanic counterpart is Odin); ami Fricco 
is the Nordic Frey r. 

The position occupied by the images is worthy of notice. Thor stands in 
the centre, the two others on either hand. Tins i\ somewhat remarkahk, 
because we know that in Liter pagan times Frevr (Fricco), not Thnr, was the 
chief deity of the Swedes and as such bore the additional name “ god of the 
Suedes." The fact that Thor occupied in UpsaLt the place of honour points 
back to an oider time when the god of thunder was the chief object of wor- 
ship throughout the whole ot the North. With the tenacity that is char- 
acteristic of every form of religion, this arrangement has preserved a trace 
of the older faith. 

There was a rime — not very long ago — when the opinion prevailed 
that all myths about the gods had their origin in myths about nature, and 
it was believed that every detail of every myth could be explained in this 
way. The most outstanding representative of this schcoi was Ludwig 
U bland. With the poetic delicacy that so greatly distinguished him, he 
to ok these Nordic myths zo his heart, found in all of them myths of 
nature, and — no other words will express it — remade and reinterpreted 
them. To-day this is recognized to be a mistake. It was a complete mis- 
reading of primitive thought, though it would be equally erroneous to 
deny that some features of the Nordic myths can be explained in this way. 

For example, the figure of Thor undoubtedly has its roots in the thunder- 
storm. It was of course, not the natural phenomenon as such that 
primitive man worshipped, but the hidden, higher power that roused fear 
and dread when it revealed itself in thunder and lightning. It was only 
very gradually that this -conception materialized into a deity with a human 
form, the god of the thunder and of the fertilizing rain, the god of agri- 
culture, the red bearded Tlior, as the Edch describes him, driving along in 
his chariot drawn by hc-goats. It was in this guise that he was worshipped 
by the Teuton. 

From the lands lying along the lower Rhine and coterminous with the 
Celtic territory the cult of this god spread among all the Teutonic tribes. 
On the runic dxsp nf Nordendorf, near Augsburg, which probably belongs 
to the seventh century (Fig. 98), Then’s name occurs along with that of 

tmmii n\<n nxi i-sm 
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Wodan, and at Geismar, in Hesse, Boniface felled with his own hand 
the Oak of Thor, which, like the Oak of Zeus at Dodona, was believed 
to be the abode of the god of storms. It is chiefly from the North, however, 
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that the evidence coma which prove* how deeply the worship cl Thor had 
siroek root there, and whereas in Sweden he came to yield pride of place 
to Freyr, in Norway and in Iceland he continued to be the favourite deity 
of the people a* long as paganism endured. An irrefutable proof of the 
high position occupied by this drity is provided by the fact that one in 
four of the population of Iceland bore a name compounded with Thor, 
while few names contained that of Freyr and none that of Odin. 

In the Teutonic religion the relation between the gods and men i* 
entirely different frrxn that which prevails in Christianity and the numerous 
other Oriental religions. No doubt, especially in earlier days, the Teuton 
too entertained the sense of fear and awe in the presence of the divine, and 
Tacitus' account of the sacred grove of the Semitones undoubtedly sug- 
gests this. Yet when the Teutonic race had reached its manhood it stood 
before its deity with reverence, but boldly and without fear. The Icelandic 
sagas tell of many a man who entered into close friendship with tliis or 
that deity, and cho« him as his confidant (in Icelandic fuUtrui ). One such 
zealous worshipper of Thor was the Norwegian Thnrnlf Mnsterhart, of 
whom we read in Die Geschicht* tom Coder Snorri, when called on to 
decide whether he should conir to terms with King Harold of the Beautiful 
Hair, who had subjugated the whole of Norway in the year K 77 , or should 
seek safety elsewhere, he asks his “ beloved friend Thor M for guidance, and 
is directed to betake himself to the newly discovered iUc of Iceland Thorolf 
makes all ready, orders the temple to be demolished, and carries away with 
him most of the timber with which it was built and the earth on which the 
altar of Thor had stood. Accompanied by numerous friends, he puts to sea, 
and in due time they near the west coast of Iceland. Then Thorolf throws 
overboard the pillars of the altar that hod stood in hi* temple, and on one 
of which Thor'* image had been carved. Thorolf declare* that he will 
settle wherever the pillars drift ashore, and at that spot l>e builds a new 
temple to the god. Very illuminating is the detailed description given in 
the saga of the building of this new holy house. It constitutes the locus clas • 
sic us for the appearance presented by a Teutonic place of worship. 

A mighty structure it wis. In the side wall, near one gable, was a door. 
Within the door stood the pillars. In them wetc nails, called “divine rails.” In 
the inferior was a large space for sanctuary. Farther in. nearer the other gable, 
was a room resembling the sacristy or vestry in churches of today, and in it, in 
the centre of the temple floor, was an elevation like the site of an altar. On the 
altar Uy a ring with unjoined ends, twenty ounces in weight. On it all oaths had 
to be sworn, and the priest wore it on his arm at all meetings of the Tiling. On 
the alur stood usually 3lso the sacrificial bowl fee the bl<xxJ. and in it was a 
sprinkle! like i holy water sprinkler. With it was spnnkicd the blood, called 
the sacrificial Wood. This was the blood that was shed when the animals dedi- 
cated to the gods were killed. Round the altar in tbe separate room stood ll* 
images of ih<* god*. 
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Ir is not surprising that vc possess a large number of mvxhs, some of them 
in the ancient term of lays, regarding Thor. They cell chiefly o( his com- 
bats with giants, who find in him thcii fiercest fixr. The majority of these 
myths, however, arc late, and the plots are those usually found in folk-tales 
anc! romances. They have gathered round the figure of this deity, hut they 
have nn genuine religious content. One of them at least is certainly ancient 
— the myth of Thor and the Midgard serpent, which lies out in the ocean 
and coils itself round all countries. In a similar manner into the late Eddie 
lay of Hymir has been interpolated the myth which tdls how Thor sits in a 
boat with a giant and, with a hull's head as bait, angles for this world* 
serpent. In his “ Art of Poetry” Snorri vividly describe* how the*: irrec- 
oncilable enemies garc into each other's eyes. They will meet each other 

again when the destruction of 
the world comes, and fall, each 
mortally wounded by the other. 
On the gravestone at Gosforth 
the same scene is depicted (Fig. 
99). This Northern Midgard 
serpent is to be classed with the 
Babylonian monster Chaos, Tia- 
mat, the Icwish'Christian Le- 
viathan, and the monster cat of 
Celtic saga, with which King 
Arthur docs combat, with vary- 
ing result. 

From small beginnings the 
worship of Thor overran a very 
Fin. 99. Tn* C«n« at Gosfoath large part of the Teutonic 

Frum Afc»vjf&nr. Vtra faroriJ." #9/9 world. It is a disputed question 

whether it overran it entirely. 
No doubt there were also other storm-gods before and contemporary with 
him. The East Teutons had one, Fjorgyna, of whom we know hardly 
anything but his name. He is akin to the Lithuanian Perkuna and the In- 
dian Parjanya. Like so many other local deities, he mu.* have been ousted 
by Thor. In Upsala also there seems to have been another deity, earlier 
than Thor — vi*., UUr, whom later Icelandic pedantry transformed into 
Thor's stepson. We know little about him, bur the few hints that do exist 
seem to indicate that he too had to give way to Thor. According to Adam 
of Bremen, there stood beside the temple at Upsala a sacral tree whose wide- 
spreading brandies were green summer and winter. It has been suggested 
that this was a yew-tree. As a verse of an ancient Edda calls UlPs abode 
“ Yew valley " and local names near Upsala (such as Ulltuna) prove that 
the worship of the god was known in that district, the suggestion is inrrhaps 
not too far-fetched. 
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These example! show that in the Teutonic religion, even in prehistoric 
time, changes were in (xogress. In many places local cults spread beyond 
their own narrow hounds either because of political events or in virtue ol 
their own religious power. For example, the worship of the radiant sky as 
a personal deity must have reached the Teutons at a very early pcruxl, 
and of the ancient Teutonic sky-god Tyr, as he is called in the Norse 
form (it it die same name as the German Ziu and the English Tiw, which 
still survives in the w<vd 4 Tuesday '), it can be definitely said that he was 
not known to the aboriginal population, but was introduced by an Indo* 
Germanic tribe. This is. indeed, proved by his name, which is linguistically 
akin to that of the supreme deity of the Indians, Greeks, and Romans 
(Dyaus, Zeus, and Jupiter). At an early time, however, Tyr lost his 
supreme position and became the god of war — a transformation which 
was quite likely to happen among a people so warlike as the Teutons of 
those timer. Even Tacitus hints ai this development when he calls Tyr by 
the name of Mars. His chief rival was Wodan. 

We have already seen that in the North Thor had become the god of 
agriculture, and it is not difficult to understand the high esteem in which 
he was held by an agricultural people. In all ages fertility and good crops 
have been two of the most important needs of mankind. Men's eyes have 
always been turned to sky and earth. Golden sunshine and the rain from 
1 leaven had to renilcr the soil fertile if ripe harvests were to be secured. And 
primitive man sees everything in the mirror of his own daily exigence. He 
cons runs the macrocosm after the fashion of his own microcosm. Heaven 
and earth thus become for him the divine spouses living in “divine wed- 
lock,’* the fertilizing heaven being mostly regarded as the husband and the 
conceiving earth as the wife. M Hail to thee, O earth. Mother of Men," ran* 
an Old English alliteiativc prayer. ** Bring forth fruit in the divine em- 
brace, filled with fixxl to feed mankind/* And as late as the seventeenth 
century Friedrich von Ia»g;m says of the month of May: “This month 
is a kiss bestowed by heaven on earth, making her now a bride and by 
and by a mother/’ This is the meaning of the myth regarding Zeus and Hera, 
which tells how 41 beneath them as they by couched in love on the crests 
of Ida the divine earth sent forth fresh new grass" {Iliad, XIV, I. 347); 
of the myth of Zeus which tells how he shed a rain of gold on Danac; and ut 
the myth of Zeus and Semde, for the latter name is the Thracian wore! for 
earth. Similarly, the ancient Teutonic Tyr, the gtxl of the sky, was the 
hushand of the canh-goddcss, who was also called 44 the Darling" (of the 
god of heaven), for that is the meaning of the name Fria (Norse Frigg). 
Only a few traces of Tyr's marriage to the earth-goddess have been 
preserved. One is found on Hardangcr Fiord, in Norway, ami even this 
only becomes intelligible when we call in the aid of place-names. Ousted 
by Wodan from his predominant position, Tyr had also to yield up his 
spouse to that deity, and Paulus Diaconus, the historian of the Langobardi, 
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has a drcdl talc of Wodan and Ftcu which strikingly recalls the Homeric 
story of Zeus jnd Hera which ha% just been mentioned. 

Many of the customs of rural life which are still tenaciously retained in 
many country districts, although their meaning is no longer umlcistuotl, 
go back a thousand years. The setring up of a maypole on the first of May or 
utt Whit Sunday or on Midsummer Day seems to be depicted on rock- 
drawings in Sweden belonging to the Bronze Age, and reflects primitive 
conceptions. The maypole is the demon of vegetation in tree form. It was 
only gradually that the tree or tree-trunk developed into a god with a 
human form, and then we have the vegetation god slsown with the tree 
which originally was itself (he deity. The same holds true of Atus in Asia 
Minor with the pine, and of Osins in Egypt with the sycamore. The 
Whit Sunday brownie or bogie-nun who also appears in present-day rural 
observances, a young lad dressed in foliage, is also a representation of the 
demon of vegetation in human form. 

In the annual cycle of nature vegetation pushes up in spring fiom ilte 
fertile earth, in summer it clothes itself in rich foliage and blossom, and 
in autumn, after yielding its fruits, it fades and withers away, to awake 
to new life in the new spring after the long sleep of winter. Out of this 
natural phenomenon arose the belief in a god who, born in the spring-time, 
grows up as a beautiful youth, is slain by an evil spirit, the demon of 
winter, and next year resumes, amid festivities, his previous career. This is 
the explanation of many Christian customs (for example, the Easter celebra- 
tions of Notker the Stammerer, a monk of St Gall in the ninth century, arc 
dearly connected with the myth of the seasons), and also of the myths of 
Adonis, Attis, Osiris, and many others. The most outstanding Teutonic 
myth of this kind is that of Balder, to which we shall return. 

Above all others Freyr is really the god of fertility, in men, animals, and 
plants. Adam of Bremen tells us that when paganism was passing away 
he was still represented turn ingenii priapo. (See Fig. too.) His female 
counterpart is Freyja, who is both his wife and his sister. In these two, 
Freyr and Freyja, whose names mean simply “ lord " and " lady," various 
conceptions nave been intermingled. Sometimes they are thought of as a 
heavenly couple, but most frequently tliey arc spirits of vegetation, Freyr 
being the mnlc and Freyja the female element. All life arises from the union 
of male and female. Present-day popular customs everywhere include 
vegetation couples of this kind — May King and May Queen, count and 
countess, or, in more primitive form, corn-man and -wife, he- and she-goat, or 
simply old man and old woman. All these couples, however, are not mere 
survivals of the two Teutonic fertility deities Freyr and Freyja; they 
represent an older, lower stratum, from which Freyr and Freyja were de- 
veloped, but which they transcended. 

There is only one lay — but that one of the finest in die whole Edda — that 
sings the praise of Freyr. It is the lay of Skirnir. It tells how the god, afire 
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with love (or Gerd. the giant'* daughter, send* forth his ?ervant Skirnir to 
seek (or him the hand of the maid. Only after using dire threats does Skirnir 
gain the consent of the shy Gerd and her promise to meet Freyr in the grove 
of Barri after three days. This is simply a new myth of the wooing of the 
earth-goddess by the god of the sky, whose pare is here taken by Freyr. 
The chosen rendezvous indicates this for Barri means “ among the corn/* 
The union is to be consummated there. A similar practice is still followed in 
connexion with popular marriage customs. It is a sort of analogy magic. 
The embraces of the human couple represent the bridal union of sky and 
earth, resulting in abun- 
dant yields. The meeting 
of Frevr and Gerd is 
represented on a number 
of rectangular plates of 
thin sheet -gold w h i c h 
were found in the county 
nf Jaderen, on the coast 
of Norway. These depict 
a man and a woman, the 
latter holding in her out- 
stretched hand a stalk 
with a blossom or a leaf 
(Fig. ioi). 

We have seen that 
Freyr became the na- 
tional deity of Sweden. 

The Swedish royal dy- 
nasty claimed descent 
from him, but his orig- 
inal home was rather 
Jutland or Denmark — 
perhaps in the districts 
where the kindred cult 
of Nerthus arose. This latter cult also came northward, but at a very 
early date the female deity Ncrthin was changed into a god of the 
same name (in Norse, Njord). According to the Norse myth, Njbrd 
married Skadi, and became the father of Freyr and Freyja. Together they 
constitute the divine dynasty of the Vanir, whereas Thor and Odin arc 
the heads of the family of the dLsir. Very complicated problems arc in- 
volved here, which cannot he further discussed owing to limitations of 
space. Different cycles have l>cen intermingled, and there are numerous 
contradictions, of which probably the people of that time were unaware. 
There was no rigid dogma that combined them into a coherent, harmonious 
structure. 
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From Sweden the cult of Freyr was carried into Norway, but evidently 
it was confined to certain localities, of which Drontheim was the chief. We 
are also told that this deity was worshipped in Iceland, hut there too Tlsor 
ranked far above him. One zealous worshipper of Freyr wax Thnrgrim of 
Iceland. The saga tells that when he died the south side of his grave-mound 
was always free of snow, and people said that Freyr loved him so dearly 
that " lie would allow no coldness between them." Another saga tells how 



Fie. tor. Furr* ani> Gsn> 
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Hallficd built a temple to Freyr, dedicated to the deity a steed named Frey- 
faxi, and forbade any matt to ride it on pain of death. 

Besides Freyr and Freyja, there were of course a great many other local 
fertility deities. This was probably the original character of Lok), who in his 
after development borrowed some of the features of the Christian devil. He 
was the Mcphistophelcs among the Norse gods, the chief figure of the Lo^a- 
scnna t or TAe Scoldings of Lokj, in which he satirizes the weaknesses of all 
the gods and goddesses to their faces. It is au excellent satire, full of high 
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spirits, comparable perhaps with Seneca's Apocolocyntosis or with Lucian's 
Dtorunt Concilium. Lucian's Mnmus vividly recalls Leki. 

Especially numerous were the female deities nf fertility, and there arc 
many traces of die " ritual of matrons * in the regions lying between 
Celtic and Teutonic territory. These goddesses included Valla (who ix 
mentioned in the second Merseburg incantation, 3nd whose name in the 
north was Fulb), Gtfjon of Zeeland, Idun. the keqxjr of the rejuvenating 
apple* of the gods, and many more, of whom we shall mention only Frau 
Hollc. Her worship was mostly confined to Central Germany. She was 
the giver of fertility, and also the guardion of the spirits of the departed* 
just as Freyjo, according to a lay of the Edda, received half of those who fell 
in battle, Odin receiving the other half. We see here the same close connexion 
between the vegetation deities and the gods of the underworld which we 
have already noticed in the myth of the deity that died and rose again. 
The earth is the source of life, but it is also the realm of the dead. 

The beliefs regarding the dead arc even more significant than the con- 
ceptions revealed by the agricultuial rituals. The present-day acceptance of 
the dualism between soul and body dates back to very early times. It has 
been suggested that the Teutons received this dtulnm from Christianity, 
hut that is very unlikely, for the same belief is found all over the world. 
Not only at death, but also during sleep and in dreams does the soul leave 
the body. It is now only a metaphor when we speak of Iphigencia’s soul 
seeking the land of the Greeks, hut in olden days it was a fixed belief. In 
the shape of a bird (often a pigeon), a serpent, or a mouse the soul leaves 
the body and passes through varied adventures. It is sufficient to recall the 
legend of the Frankish king Ciuntrain, related by Paulus Diaconus. 

More ancient still is the conception of the living corpse * the belief that 
a man's life docs not cease at death, bui that in the guise of a vampire, 
spectre, or apparition he can return to disturb his relatives. Only when the 
body has completely decayed can death be said to have really taken place, 
and primitive thought ascribes this process of decay to the action of 
invisible demons who devour the corpse. There are hounds of hell, eagles, 
wolves, and demons of horse-shape who tear the dead to pieces. The name of 
the giant Hrasvclg {“ Corpse-devourer ”), the wind-demon who lives in 
eagle form at the north end of the world, betrays his original connexion with 
this type of thought. In course of time this animal- shaped demon was con- 
ceived as possessing a human shape, and the hcesc or wolf or dog merely 
indicates a feature of his character. 

It was thus that arose the conception of Wodan and the story of how he 

e >ps along on his eight-legged horse Slcipmr. Originally Wodan and 
itccd were identical, and if the rider of the eight-legged steed shown on 
the gravestones in Gothland (Fig. 102 ) represents a dead man being 
carried away by the hone-demon, and not Odin mounted on Slcipnir, 
this conception was still current in Gothland at a much later time. 
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It seems to me to he one of the most certain results of research into Teu- 
tonic religion that the figure of Wodan originated in the beliefs regarding 
the dead. The conception of the god. however, did not grow only out of the 
conception of the horse of the dead. It is, in fact, impossible to derive 
from one single source any of the great figures of the more advanced 
religions. In many districts we still find the belief in the wild hunt, the 
fierce army, the host of spirits who rush through the air during the *' twelve 
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nights * under the leadership of Wode. The relationship between Wode and 
Wodan is similar to that which we have met between the vegetation deities 
of modern popular customs and Freyr and Freyja. Wode is more primitive 
than Wodan. And here again we have the conception of the storm-demon. 
When the air is full of the noise of the storm, is it the souls or is it the wind? 
They cannot be separated. It is the soul that speaks in the roar of the wind, 
and thus the god of the dead becomes also the god of the wind. 

Like the worship of Thor, tlut of Wodan originated in lands bordering 
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on Celtic and Teutonic territories. In my opinion this older view it to be 
preferred to that uf those scholars who hold that the cult of Wodan was 
common to all Teutons nr was derived from the south-east. It was the last 
ofcthc three great cults to reach the North, and it never became widespread 
among the Nordic peoples. This was due to his qualify as god of the dead, 
to whom human sacrifices were offered. Although later poetry had much 
to say about him, the average man must always have thought of him with 
a shudder. He was not a god of the common people, but the god of the upper 
classes, the war-god of rulers and their Courts, who led his favourites from 
victory to victory, but who also at the critical moment might suddenly with- 
draw his favour and doom them to ruin in order to carry them off to 
Valhalla. Valhalla was originally the hall of the dead, and was regarded anil 
depicted as a battlefield where the warrior lived on just as he had fallen, 
with bleeding wounds and shattered cuirass. By and by this hall of the 
dead was transferred to the bright realms of the sky, and there Odin and his 
faithful ones lived a life of pleasure. His warriors, however, the Einherjor, 
are at all times armed, and ready, when the end of the world shall 
come, to fight the last great battle with the hostile demons. " The notables 
who fall on the field pass to Odin, but the vassals pas* to Thor,” says the 
poet in a lay of the Edda. That poet was a derate of Odin, and seeks 
thus humorously to contras the intellectual superiority of Odin with the 
clumsy boorishness of Thor, Odin is the god of all intellectual powers 
the inventor of runic writing, the father of magic, and the source of poetry. 

All advance in civilization, taking the word in its narrower sense, comes 
from a few select minds. The mass of the people is and ever remains 
uncreativc. They continue to think and feci in primitive ways. It is the 
same in the sphere of religion. The religious life of the multitude is still 
in essentials what it was thousands of years ago. True, Christianity has 
changed and rccau it, but every one knows to what extent superstition 
still rules in the hearts uf men to-day. And what is superstition bui primitive 
religion 1 Even the religion of educated people originated in primitive ideas 
and is inconceivable without them, although it has transcended than aud 
finds expression in higher forms. These forms, however, arc .the work of 
individuals gifted with sjictial capacities. By virtue of their more intense 
religious experience, which is the source of their creative power, by virtue of 
their inward impulse, which is frequently reinforced and strengthened by 
external influences, they raise the religion of their day to a higher standard. 
And there is * further consideration. While the religion of the multitude 
remains essentially unchanged, the religion of the more educated undergoes 
changes. It is determined and coloured by the great inward and outward 
experiences to which chiefly the upper sections of the people are exposed. 
When we look at Teutonic rdigion from this point of view wc should 
expect that the centuries which shook the Teutonic world to its foundations 
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would also have been of decisive importance for ihc religious ideas of those 
peoples. 1 mean the time of the migration of the nations. I think it can lie 
shown that this was actually the case, and in the history of Teutonic religion 
we can distinguish two strata differing clearly and essentially from each 
other. 

The older stratum I should like to call the Teutonic, hut this docs ntx 
mean that it contains nothing hut what was indigenous to the Teutons. 
It was at this wage that the outstanding divine figures which have been 
mentioned gradually emerged and attained importance beyond that of 
the hosts of demons. This emergence was not a mere mechanical develop 
ment; it was a series of creative acts. It has been suggested that the emergence 
of personal gods among the Teutons was a result ol contact with the far 
older civilizations of the near East. It is difficult to adduce proof for this 
but it must now lie admitted that even at this stage, which we are calling 
Teutonic, influences from the near East which afterward proved to be 
enduring were already at work, especially in connexion with the deities of 
fertility. 

Tlicrc are a number of religious conceptions of an entirely different 
character, which, 1 think, can be completely explained only as the result 
of influences emanating from the countries lying round the Mediterranean 
Sea during the centuries Immediately before and after the opening of the 
Christian era. We may therefore call this the Hellenistic stage. The influences 
referred to include those of Christianity so far a.» these existed at this early 
date. (As a matter of fact, it is not always easy to sav which of these Christian 
influences were early and which were late. Iceland was perhaps first 
affected.) In the firs: centuries of our era Southern lands were under the 
influence of the astral cult, which after Alexander's death pouted like an 
irresistible flood over the whole of the inhabited svorld. According to this 
cult, the secret of existence lay concealed in the Harry firmament. The 
constellations were the invisible gods to whom supreme honour must be 
paid. This belief found acceptance among the Teutons also, and especially 
affected, as I believe, their ideas of Valhalla. In face of this fatalistic belief in 
the inescapable stellar powers men began to seek comfort in the mystery 
religions. These almost without exception go back to ancient rituals of 
fertility and burial, but from being mere agrarian cults they developed into 
religions that promised salvation. Traces of the earlier wage are everywhere 
clearly apparent, but they had lost all reality and power in the minds of pious 
men. The old ideas were spiritualized. It was “ salvation " tlutt men were 
now seeking, and although the ancient customs survived outwardly un- 
changed, they had taken on a new and more profound meaning. 

In the belief of the devotees of these mystery religions the life of the 
universe unrolls in a series of " great years" or world-periods — what the 
Greeks called iUirti. When such an axin reaches its culminating point 
appears the deliverer, the saviour, who redeems himsell and all mankind 
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from the dominion of the material world. The ascension of this saviour into 
the higher celestial regions is the signal fee the dissolution of the present 
•xon. The world passes away, overwhelmed by fire and water, to rise again 
lifce a phonix from its ashes into a new existence. 

The southern Teutons fell under the spell of these conceptions, and 
Hellenistic influence on Teutonic religion is in some instances plain and 
palpable. Not only i% there evidence that the Teutons were familiar with 
the idea of great world-periods. According to a method of calculation that 
had its origin in Babylon, an area comprises 432,000 years, and we mecr with 
this identical number among the Teutons. A strophe of the Edda says that 
Valhalla has 540 gates and that through each of these pass daily 800 Einherjar 
on their way to bottle. That gives a total of 433.000 Einherjar. This cannot 
possibly he a mere coincidence. 

It is in this connexion that we come upon the figure of Hdmdall and 
the more important figure of Balder. Tlie Nurdic myth tells how evil dreams 
warned Balder that danger was threatening him. Frigg, his mother, made 
all things swear that they would do him no hurt. but. thinking it too 
insignificant, she overlooked the mistletoe. Loki discovered this, and plucked 
a sprig of mistletoe; when all the ^Esir had assembled to hurl all kinds of mis- 
siles at Balder — although none of these could lurm him — he approached the 
sightless Hod and handed him the sprig, idling him 10 throw it at Balder. 
Mortally wounded. Balder had u» go down into the realm of Hcl. The god- 
dess Rind, however, bears a son to Odin, who grows up to avenge Balder. 
The latest researches have clearly proved that Balder was originally a 
fertility god closely akin to Freyr. The myth, as has l>ecn already said, 
embodies the idea of the god who dies and rises again. (Balder* avenger is 
really the risen god in person.) But Balder passed beyond this stage of being 
a fertility deity. The special ethos and the unique note of the myth have 
always been profoundly felt, and this can be explained only by the influence 
of the mystery religions during the period of the migrations of nations. It 
was the work of a Teutonic priest who desired to reconcile tin: faith of his 
fathers with the new thoughts. Balder 's figure henceforth occupies the cen- 
tral place in all that happens in the cosmos. This is the view of the world 
that is given in the opening poem of the Jidda, the Voluspa. or The Prophecy 
of the Sibyi . That grear poem, the greatest of all the alliterative jxx-try of the 
Teutons, describes the course of a world-period, an xon extending from the 
creation of the world to its destruction and the rise of a new earth. Balder’s 
death U the point round which all that happens in the world turns. It is 
he who gives the signal for its overthrow, and the merual vision of the sibyl 
sees the approach of fresh hosts of malewlent demon* who seek the destruc- 
tion of gods and men. Thor, Odin, and Freyr fall before them, and all 
the elements arc thrown into disorder. u The sun goes our, the land sinks 
into the sea: the bright stars fall from heaven: smoke and fire rage every- 
where: the heat rises to the sky.” But after all the old things have passed 
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away, out of the waters rises a new earth, and a blessed day dawns. The 
choice of words betrays that a Christian poet of Iceland has added many 
touches to the j»em, bur the whole lay is the product of nearly a thousand 
years. The East contributed incidents like that of the Wolf Fenris, wl^ 
having broken his fetters, dyes with blood the scats of the gods, and Lrer 
centuries interwove Celtic material, but the nucleus of the poem, with its 
tinge of Hellenistic and Christian ideas, carries us back to the times of the 
migration of nations. 

I: has become increasingly clear rhat Teutonic rcliginn is to a large extent 
a religion that has been Teutomzed. We may mention two other examples. 
The myth of the creation of the world out of the separate members of the 
body of the primeval giant Ymir is of foicign origin. The datest analogue to 
it is found in the dextrine of the Parian Gnostic sea of the Mamcharam. 
And there is live profound hut obscure myth of Odin’s self-immolation on 
the world-tree. On it he hung fur nine nights, with a spear wound, a sacrifice 
to Odin — r.e„ Od:n himself a sacrifice to himself. Although the connexion 
has been strenuously denied, this myth cannot be dissociated from Christs 
death on the cross. 

We have thus seen that, long before the Teutons were definitively con- 
verted to Christianity, many Christian thoughts had found their way among 
them. In Germany and England that conversion took place early, in Den- 
mark and Norway not till toward the end of die tenth century, in Iceland 
in the year iooo, and in Sweden last of all, at the beginning of the twelfth 
century. Bu: it was long before the M white Chriu ” expelled the ancient gods 
from the hearts of the people. Thur was the la* to go To this day he sur- 
vives in the national saint of the North, Sc Olaf, who is depicted with a 
red beard and with an axe in his hand, after the manner of Thor with his 
hammer. The saga, too. of the Norwegian king Olaf, son of Tryggvi. tells 
lmw that hero met Thor on the high sea. '* The people of this land,” says the 
god, * continued to call on me fnr aid in their times of need, till thou, O 
king, dcscroycdst all my friends. Doe* that noc call for vengeance? ” With 
these words he turned his hear! and looked at the king with a bitter smile. 
Then he threw himself overboard as quickly as if an arrow had been shot 
into thr sea, and was never seen again. The sorrow and pain caused by the 
dixapfiearancc of the ancient gods could not be more tellingly expressed. 
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9. SLAVIC RELIGION 



by Karl H. Meyer 



At the time when the conversion of the Slavs to Christianity began, they 
already occupied territory extending from the Baltic Sea and the river Elbe 
to the Adriatic and the Black Sea, and in the East to beyond Kiev and 
Novgorod; that is to say, they were no longer one homogeneous people. 
The process of conversion began in the south-west, in Pannonia, in the sixth 
century, and about the end ot the ninth century Christianity was introduced 
among the southern Slavs (Slovenes, Croat Serbs, and Bulgarians). The 
conversion of the Slovaks and Grabs began about the ninth century and 
that of the Poles and Russians toward the end of the tenth century. The 
Slavs on the Saalc, the Elbe, and on the shores of the Baltic Sea became 
converts to Christianity in the course of the eleventh and twelfth centuries. 

Our information regarding the expiring pagan religion of the Slavs docs 
not come from a pagan source. We possess no hymns in honour of Slavic 
gods, no epic that tells us nf a Slavic Olympus. In other word*, we lack the 
source which is cil greater value than any other because it reveals the depths 
of the heart, where religion lives. Aprt from a few scanty notes of Arabic 
travellers, our information is derived chiefly from Christian writers. Some of 
these were either not interested in Slavic paganism or ignorant nf it, like 
Procopius in the sixth century; others were hostile foreigner*, like Thietmar 
of Merseburg, who died in 1018, Saxo Grammaticus, who died about it to, 
Hclrnuld, who died after 1177, Ebbu, Herbord, and an anonymous writer 
in the biographies of Otto. Bishop of Bamberg, in the twelfth century; still 
others were Slavs, like the Kiev chronicler, the so-called Nestor (mo), the 
translator of the Greek MMat. and some sermon writers (slow). They all 
tell us very little about Slavic paganism. This ieft all the more room for die 
play of imagination, and the scholars of the seventeenth, eighteenth, and 
the beginning of the nineteenth centuries claimed to know more about the 
religion of the pagan Slavs than anyone will pretend to know today. The 
purely archeological source* arc very inadequate. The origin and genuine- 
ness of the few statues which have been found on ancient Slavic territory 
have been called in question, and some nf them are so late that, like the 
ruined temples, they must be regarded as proofs of outside influence on 
expiring Slavic paganism. Therefore they cannot be used as sources for a 
description of ancient Slavic paganism, and we do not reproduce them as 
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Jlusirjtions here. Present-day popular customs and beliefs no doubt reflect 

3 elements of ancient Slavic paganism, but it is even more difficult than 
to draw inferences from Slavic folklore and to reconstruct from it the 
beliefs of the pagan Slavs. On the other hand, an excellent source for our 
purpose is provided by die Slavic language, and in the absence of the usual 
aids we shall use it freely in our description of the religion of the ancient 
Slavs. The current conceptions of a people necessarily find linguistic ex- 
pression - it., they find their way into speech. If, therefore, we come upon 
words used by the original people which express definite religious ideas we 
are justified in inferring clut these ideas existed; and, vice versa, if certain 
words are entirely lacking it is extremely probable that the corresponding 
conceptions were unknown. Further, for a people like the ancient Slavs, 
who were almost entirely untouched by other civilisations, religion is pre- 
dominantly a matter that calls for care (religere as contrasted with neglcgcrc), 
attention, and caution. Therefore conceptions that belong to the sphere of 
religion are usually expressed with special caution or by means of circum- 
locutions. As a result, the words used to express religious ideas frequently 
do not conform m the ordinary laws of phonetics or linguistic form. They 
arc either weakened or appear as composites whose simple elements have 
vanished. Examples will be given as wc proceed. 

Although widely diifcrcnt opinions arc hdd regarding the religion of the 
pagan Slavs, it is generally agreed that the period lying between the separa- 
tion of the small original Slav people, which till the end of the fourth cen- 
tury ah. occupied the territory that now forms the republic of Poland, and 
the conversion to Christianity of the various Slav peoples was marked bv an 
unusual degree of change and development in religious conceptions. The 
chief feature of this development was the emergence of individual deities. 
Hitherto the only religious conceptions current among the people were those 
of spirits, demons, dread powers of darkness, and the mysterious powers of 
nature as collective beings. The original Slavs had no Olympus, or at 
most only the germ of one In the period after the Slavs became a separate 
people this germ developed into the beginnings of personal gods, and even 
in some cases into actual personal deities. The stages of this evolution were 
vay unequal in the east, south, and west, and the progress was greatest in 
‘hose districts where the new faith, Christianity, was latest in arriving. It is 
therefore easy to understand why the Slavs on the Elbe and on the Baltic 
have a fuller Olympus than the Russians, and why the Russians have more 
deities than the southern Slavs, who, so far as we know, did not possess even 
one single personal deity. Use fact that this great development took place 
not only helps us to understand the descriptions that have come down to us 
of a very well-furnished Slavic Olympus, but also warns us not to carry back 
to the primitive period even the best-attested fads adduced by the early 
writers already named. 

Ancient without any doubt is the idea of and the word for ' god ' (bogit). 
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Probably this is derived from the Iranian language. That the word originally 
meant 4 wealth/ 'abundance,' may be interred from the adjectives bogatu. 
1 rich/ nebogu and ukogu, 'poor/ From meaning 'rich* it came to mean 
' mvner of wealth * and then 4 giver of wealth/ and this specific meaning 
was prohably long retained, just as the Greek name Pliiton never lost its 
connexion with xX<£»roc, * wealth/ Whether the word bogu originally meant 
a person — like Pluton in Greece— or was used in the plural to mean 

* higher beings/ ' gods/ or finally ‘deity’ in the abstract, like to 9tiw, 
cannot be decided offhand. Probably it included all three meanings, for there 
is no doubt that from the very beginning of the tradition the same word 
was used to indicate the heathen gods, the Christian God. and abstract deity. 

Very ancient, too, arc both die idea of and the word for ' demonic being/ 
The word is besii. meaning something 4 disagreeable,' ‘ugly/ or 'horrid/ 
It is the word used in die oldest Slavic writings for the ‘devils* cast out hy 
Jesus. The demoniac is heunu — />., a person who has a besu or several 
bfsy On the other hand, the devil who took Jesus up to a high mountain is 
never called besu, but dijarolu, a word borrowed from Greek. This show’s 
that the Slavic conceptions of the rime did not include an individual demon 
as opposed to deity and that therefore the word besii was collective. But as 
soon as we try to deduce from present-day popular Slavic beliefs the nature 
cr the separate types of besy our difficulties begin. Among these is the belief 
in a power possessed by the spirits of the departed. The word for ' spirit/ 
duchS, is very old. The original meaning is * breath,* and it has a female 
doublet, dula. This is not the same as, though it i» vefy similar to, the Latin 
doublet animus (Greek fov/ios) and amnia. Roth Slavic words meant and 
still mean the breath and the soul of a living as well as of a dead man. 
Tlic ancient Slavic graves, with live numerous utcnulx given to the dead, 
speak an unambiguous language. And to this <by there is a widespread 
faith in the power possessed by spirits and souls that is utterly at variance 
with Christian conceptions. Similarly, it is widely believed that the soul 
of the dead nun dies out through the window or by some other exit in the 
form of a bird (swallow, nightingale, cuck«>, pigeon, or crow), a bat, bee, 
fiy, wasp, butterfly, or mouse, and that the spirits of the departed continue 
to exist as tibozlje (‘p»i fellows'), dedu t or dedu{o ('grandfather* or 

* little grandfather *), roditcli (‘ ancestor '), or baba (' grandmother '). They 
arc conceived as having the form of an old man — more rarely that of an 
animal (a serpent) — and their place is behind the stove. As evil spirits iliey 
can bring upon the house illness, poverty, and wretchedness, and become 
vampires or apparitions. They arc easily irritated, and it is important to 
avoid mistakes in dealing with them. The werwolves (wolf men), who arc 
known in the south under the name of vU^odla^u and elsewhere under 
various cchcr names, were perhaps originally a species oi demons. They were 
souls of the dead in animal-form, and inflicted injury on mankind. Bur il the 
sou!* of the dead were kindly remembered and provided with food am) 
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drink, if their due festivals wvxc observed —the third and the ninth days 
after burial were important dates — then they acted as guardian spirits (in 
Russian donuovoj)* looked after the house, barn, and stables at night, and 
shared in all domestic joys and sorrows. In short, they might he other 
harmful or helpful. There are still some districts where wooden or day 
images of the dead arc set up in a corner of a room and are called " gods.” 

As a matter of fact, death <ccupicd a very prominent place in the minds of 
the ancient Slavs. To them death seemed something violent and uncanny, 
and as a result it was spoken of not by its own name of ntirtis (compare the 
old Indian mrtih and the Latin rnon ), but by an indirect name, a compound, 
fumirth This points to taboo. It will be remembered that as far back as 
Homer the Greeks personified death and called it 44 the brother of sleep,* and 
made it a demon. The first Slavs also had the conception of a realm of die 
dead, which they called raj 7. In the historical period this was regarded ns a 
happy place, analogous to the Christian Paradise, The place of punishment, 
pt^Iu, irem* to have been a later conception, due to foreign influences. 
PU(lu means 1 pitch.’ In the Christian terminology it occurs less rarely than 
the borrowed word geona as a translation of the Greek yuw*. Sometimes 
the Greek word is rendered by rodisivo. Tins is simply an error due to the 
confusion of yitrra with and shows that the earliest Slavs knew 

nothing of a hell as a place of torment for the dead. 

A special place among the demons, who pccbably owed their existence 
to the belief that the spirits of the dead possessed certain powers, was oc- 
cupied by the Vilen and Rusalkcn The Vilen perhaps go hack to primeval 
times. There is no explanation of their name, but they were analogous to the 
Valkyries. They were maidens, treacherous and full of malice toward their 
enemies well inclined toward their triends, fond of dancing on the green- 
sward, bellicose and scheming. They were young and fair, bat could change 
themselves into serpents and birds. According to trie poets, they were chil- 
dren of the dew and rain, and preferred to live in springs, rivers and the 
sea. Thi* hardly justifies us in thinking that they were water-nymphs, for, 
in contrast to what we know of the Indians, Persians, Greeks, and Teutons, 
there arc no sure indications that the earliest Slavs considered water to be in 
any way sacred. The Vilen were often found far away from water, in rocks 
cc woods and on mountains. Some of them even had their home in the stars. 

Judging from their name, we should say that the Rusalken were of later 
origin. The name is derived from rosrfia , an old festival name, but it is quite 
possible that they displaced older types of similar demonic beings. Their 
worship was very deeply rooted among many ol the Slav peoples, and the 
prohibitions of the Christian Church have (ailed down to the present (by 
to repress festivities in their honour. Food is offered to them, and garlands 
and pieces of cloth arc thrown into the water or hung on trees, practices 
which srem to show that they were believed to be departed spirits. They 
live beside or in the water. They bathe at night in the sea or dance on the 
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shore. They use the branches of trees as swings or rest among growing 
crops, and bewitch or mock or hurl people passing by. The fanciful descrip- 
tions of these two kinds of demons given by later ports have masked many 
of their original characteristics, bin it is difficult to deny that they had their 
origin in the beliefs regarding the souls of the departed. 

It was not till a comparatively late period that the Slavs came to believe in 
an actual god of the dead, like the Greek Hades or the Indian Yama. 
VVe can cracc the actual development from demon tn personal deity. The 
figure that thus arises is that of Volos, who is so frequently mentioned in 
Russian sources. His name is phonetically identical with the Vdes of the 
we*. There is no trace of him in the south. In the we*, among the Czechs, 
Vdes is not an individual deity, hut a generic being who can be called either 
a devil, a dragon, or a geWin. In the ea« - in the Kiev Chronicle and else- 
where — Volos is the name of the god of catdc or stock-raising, although 
as a rule the task of looking after the cattle and the household falls to the 
house-spirit, the departed ancestor. Further, icpcated and emphatic mention 
is made of the fact that solemn oaths are sworn “ by Volos," and this 
inevitably recalls the practice of the Gtcek grxls of swearing “ by Styx." 
When we also take into account the facts that tlie cognate Lithuanian word 
vUcs means 1 images of the dead ’ and the old Nor* coir means ' those who 
died on the battlefield,' we can have little doubt as to the red nature of this 
Volos who attained the rank of deity only among the Enst Slavs. Veles oc 
Volos was originally the dead ancestor, a demonic being, who in the last 
centuries of paganism became in Russia a personal deity. In the Kiev 
Chronicle we are told that Vladimir after his baptism ordered the image of 
Volos to be thrown into the river, and in the life of St Abraham of Rostov 
we read that the saint destroyed the image of Volos worshipped by the 
Finns there. Dtugd, Canon of Cracow (diet! i+Sa), says that the heathen 
Poles worshipped Nyja as god of the underworld and guardian of the souls 
of the dead, guiding them into fairer fields. But this is all that we know of 
Nyja, and we hesitate to draw inferences from it. 

Among other demons of primeval Slavic paganism were the female Fates. 
Sacrifices in the shape of green corn, honey, cheese, and bread were made 
to them till far on in the Christian period. Vigorously but vainly, both by 
tongue and pen, the Christian priests opposed this practice, but it exists to 
this day among many of the more ignorant Slavs. These Fates were called 
roianice among the Ea* Slavs; this is their name still in the cast and south; 
in the west they were known by other names. They arc female demons, 
sometimes old and mmetinses young. They spin the thread of life and de- 
termine human fare. They are thus analogous to the Roman Parer or the 
Norse Noms. What they were originally we do not know, but the 
etymology of the name may can some light on the matter. The usual explana- 
tion is ‘mothers,' but this is very doubtful for various reasons. The word 
is derived from roditi, ' to beget ' or ' to bear,' a derivative, causative verb, 
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noc from radii, the root of that verb. The chief meaning of this word at the 
present day is ‘race,' ‘tribe,’ or ‘lineage,* sometimes 'birth** sometimes 
* fruit.' The Slavic (not the Baltic) language has lost the old stem for ' giving 
biith ' or * birth ' (gen-, gon *), and therefore this can be only a secondary 
meaning of the stem rod-. Further, old compound words, which frequently 
retain original meanings best, show that the olden meaning of the word 
rodu was * fruit ’ in the botanical sense. For example, in Ukrainian ttrod 
means ‘rich harvest,* ncrod 'bad harvest'; the Russian ttroioj, the Polish 
nrodzaj, means *grx>d harvest *; in Czech Aroda means ‘ fertility.* Finally, it 
frequently happens that ' fruit ' in the Ixxanical sense takes on a secondary 
meaning applicable to organic life, and comes to mean ‘birth* (as the 
result of begetting), whereas I am not aware that the reverse process ever 
occurs in language. Indeed, in view of the primitive man's method of think- 
ing, it is more improbable, although it should be remembered that primitive 
man looks upon natural objects and human beings as being very closely 
related. If, therefore, the Slavic rozanicc had their origin in primeval belief, 
and not -which can hardly be supposed — in later Slavic time, they were 
fertility demons, distantly related to Demeter and Ceres. If this is correct, 
the later, wider meaning of the roiamce is easily understood. To an agri- 
cultural people like the ancient Slavs fertility and abundance are synonymous 
with fortune and fate; Ceres develops into Fonuna. Besides, it is very 
natural that in view of the change of meaning of 'fruit' to ‘ descendants/ 
with the derivative roditi , 4 to beget ’ or ' to bring forth,’ the roianhc should 
be associated with this meaning, and, especially in women's minds, come to 
denote the deities of female fertility. 

Besides these demonic beings the East Slavs had a male personal deity, 
Rodu. So far as is known, hia nature was in no tespcct different from that of 
his female companions. His name, which probably meant ‘giver of fruit,' 
points to great antiquity. And as Rodu and the rozanict seem to go back 
to primeval Slavic time, 90 they continued to retain their position more 
tenaciously than any of the ocher pagan elements in the Christian period. 
To be sure, neither Vladimir nor any other built temples either to Redu or 
the ro&aniei. Their roots lay less deep in the centres of civilization than in 
human hearts. It is no wonder chat Procopius had never heard of them, 
and declared that the Slavs did not believe in a hcimarroenc, HU Slavic 
informants prudently kept as deep silence regarding these forms of darkness 
as did his non-Slavic a^urccs. Dtugo5 identifies with Ceres the Polish per- 
sonification of dying nature and death, the figure of Manana decked 
with corn cars and flowers, bur we need not attach great weight to the 
statement, h must also be left an open question whether, as some of his 
functions seem to suggest. Svantovit. whom we find (he is mentioned in 
Hclmold and Saxo) at Arkona. in tiur island of RUgen, was originally a 
fertility deity. 

Among rise prehistoric Indo-Germaas, so far as we can gather from Aryan, 
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Greek, Teutonic, and also Baltic tradition, the mo* important part of 
religion lay in the worship of natural objects like the sky and the earth, sun, 
moon, water, wind, and (ire. In ancient Slavic mythology, on the other 
hand, there is no indication whatever that such homage was paid to the 
sky, earth, or water. The original word for ‘sky* has disappeared, it 
has been replaced by the word tor ‘cloud* {net*) — compare the Greek 
>4$os ). Ami even alt lough a few Russian Songs speak of Moist Mother 
Earth,* that does not prove the exigence of earth-worship in ancient 
Slavic times. Water once meant a taboo in the Slavic tongue, but that 
might be explained by phonetic and formal peculiarities of the Slavic word 
voda. 

The wind is indicated by n word of active meaning, I't'trfi. 4 that which 
blows,* and the air by lute compounds like uiizduchu ('exhalation’) and 
pvvclrije. but this gives no foundation for mythological combinations. Nor 
can we build on the fact that present-day Slavic superstitions personify the 
winds. It is significant, however, that late Polish and East Slavic tradition 
mentions the wind as a personal deity. In Polish it is called Pogwizd (pr<v 
notmeed ‘P<xhvUt’), in South Russian PmtvyttL According to the lay 
of Igor, where the winds arc addressed as "Stnhogs grandsons," the 
wind-god’s name is Stribogu. There was an image of Stribog at the Kiev 
Court. Finally, Dtu g<£ mentions a Polish goddess Poguda, “ Temperies/ 4 
the giver of favourable wind. 

Our «>urccs indicate that the worship of the sun was far more prominent 
than that of the wind. That it goes far back is proved by the linguistic 
form of the name — it is a diminutive. The Slavic word is nc< the equivalent 
of the Lithuanian SattU or of the Latin sal or of the Greek fiXios; it is the 
term of endearment sitlnice. This is, indeed, a characteristic feature of Slavic 
fomu of worship: the gods are addressed in terms of this kind. The Slav 
came into the presence of his god not with solemnity or awe, but with 
filial affection. Among the West Slavs the name of the fire -god Svarogu 
was used exclusively in the diminutive form of endearment, Svaro/.ic 
(Svarotk). It is only among the Ea* Slavs that we find certain attestation 
of the sun as an individual deity — viz^ Daiibogu, to whom, as thr Kiev 
Chronicle tells us, Vladimir consecrated a statue. He is called a son of (the 
fire-god) Svarogu {vide tnfra) % and in the lay of Igor the Russians arc 
poetically called 44 Dailbogu’s grandsons.” The name Daiibogu is ambigu- 
ous. It is doubtful whether it is genuinely Slavic nr a foreign name trans- 
formed by popular etymology. If it is Slavic it means 4 htxr.il giving'; if it 
is of later origin it means ' the god of giving 4 -- cither meaning would 
suit 3 Slavic Helios. On the other hand, it must be remembered that an 
Indo Germanic root ( dhegh or dhogh*) means ‘burn,’ 4 heat. 4 In Slavic this 
would take the form of dag. da$- and it occurs in all Indo-Gcrmanic lan- 
guages that arc spoken in the countries that surruund the Slavic territory. 
In the Slavic south the form dabog, 4 lord of the earth,* is found, to this 
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lack of agreement among the Slavic languages themselves means, as it dots 
in so many cases, that there has been borrowing. 

The moon too was worshipped as divine, although this aspect of the re- 
ligion w;B not *n widespread. The ancient appellation misfd, which, is 
cognate with the Latin mensii, etc., occurs only in the diminutive form mean- 
ing 1 dear moon, 1 whereas the actual moon is called luna. which is cognate 
with the Latin luna, the latter a name with no religious associations. If we 
are correct in thinking that the diminutive form for moon indicates that 
that luminary was worshipped, then there is no reason for doubting the 
statements of ancient Russian and South and Wes Slavic sources that 
the pagan Slavs worshipped the moon. A few sources speak of a worship 
of the stars, but the fact is not widely attested. 

Among the powers of nature, fire was held in great icvetcncc by the pagan 
Slavs. The best ancient stxirces state that it was worshipped, and to this day 
on exceptional occasions, when cholera or plague is raging, when important 
events arc happening, or on the festival days of certain saints, the primeval 
custom is followed by producing ’ living fire' hy friction. Whether Iranian 
influence has been at work here must be left undecided, but there is no 
doubt that, as may be inferred from the etymology of the word for fire, the 
Slavs inherited fire-worship from prehistoric times. The Slavic word for fire, 
ogni. is not directly cognate with either die Lithuanian ugais or the Latin 
ignis, but it is related to both, and this indicates that the word for fire had 
a special meaning and denoted a taboo. The god of fire was Svarogu (or, 
in the form of a term of endearment, Svamzic, Svamzic), identified by the 
Russian gloss on MalaLs with Hephaistos and by later Russian sermons with 
fire itself. That the Obodritc* on the Baltic worshipped this fire-god is 
confirmed hy Thtetmar ar.d others. Especially iu Rctra his image was 
honoured alsovc all others. It is a matter of dispute whether the worship 
of the personal fire-god goes back to primeval Slavic days or whether his 
worship in Russia and on the Baltic is the result of later intercourse and is 
indigenous only in one of these two places. Both opinions are supported 
by authorities on Slavic mythology. If we keep in mind that the original 
small Slavic people had no temples, with the necessary priests, altars and 
other appurtenances, and that personal deities require all these; further, 
if we take into account that, though it cannot be proved, it is highly probable 
that there was commercial and therefore also cultural intercourse between 
the cities on the Baltic and Kiev and Novgorod; and, finally, if we remember 
that there is absolutely no trace of the deity among the Southern Slavs, 
Czechs, or Poles, then, it seems to me, we must conclude that either the 
Russians or the Baltic Slavs must have borrowed the practice. Which of 
them borrowed from the ocher is uncertain. Seeing that fire-worship is 
indigenous in Russia, while the only indication of it among the Baltic 
Slavs is the worship of Svaroiic just mentioned, probably the latter were the 
borrowers. The form of the name is a matter on which opinions dUler. 
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Possibly it is genuinely Slavic, meaning ' the quarrelsome person/ * the 
brawler/ and as such it may be a tabooistic paraphrase for ' fire.' 

We have still to consider those pagan religious phenomena of the Slavs 
which do not go hack to the original Slav community, and a few others 
about which there is really very little to say. The name that occurs to the 
ordinary man of to-day when Slavic deities arc mentioned ts Perun. The 
word pcfunti is Slavic, and means literally ‘ beater.' Ic came to signify 
4 thunderbolt ' and also* as the Polish language shows, ‘ lightning/ This 
seems to exclude the possibility that Perun was an original Slav deity, for 
it is quite out of the question that the name of a deity should be preserved 
and transferred to one of Ins attributes while tl>e deity himself is begotten, 
though the converse process has frequently taken place. There are numerous 
cases in which a natural phenomenon like lightning has been personified 
and transformed into a god. Therefore it is to bt: assumed that among the 
original Slavs perunu simply meant 4 lightning.' Further, there Is no indi- 
cation that phenomena like storms, thunder, lightning supplied the original 
Slavs with pernumcnr religious conceptions. Finally, as far as reliable attesta- 
tions go, it was only in the cast — indeed, only in Kiev and Novgorod — 
that Petuti was worshipped as a deity. If the form Porenutius, which is given 
by Saxo Grammaticus as equivalent to Pomerania, means Pcfunk, the 
diminutive of Perunu, we should have here, as in the case of Svarogfi, 
another example of borrowing by the Baltic Slavs from commercial centres 
in the interior of Russia. In the two Russian cities that have been named, 
Kiev and Novgorod, the Scandinavian Teutons exercised great cultural and 
political influence, and the supreme Teutonic god was Thor, the god of 
thunder. Therefore in my opinion the deity Perun was borrowed from the 
Teutons. Accordingly, Perun is a comparatively late Slav deity, who quickly 
came to occupy an outstanding position in Old Russia, and whose influence 
spread not only to the Baltic shores, but also perhaps into the Balkans 
(compare Pyrin, in Chatzon, and Perun, in the early Bulgarian Alexandrcis) 
and to the Slovaks (as Parom). These changes in the form of the name 
indicate borrowing. According to the Kiev Chronicle, Perun, the god of 
lightning, was also the guardian deity of oaths. On a hill near Kiev there 
was a wooden statue of him, with a head of silver and a beard of gold. 
The people of Novgorod also made an idol in his honour. After the baptism 
of Vladimir (in the year 988 ) the glory of Perun began to fade. The statue 
at Kiev was tied to a horse's tail, disgracefully beaten, and thrown into the 
river Dnieper. A similar fate befell the idol in Novgorod. Among the East 
Slavs the place of the pagan god of lightning, Perun, was by and by taken 
by Elijah, the Old Testament prophet, who commanded the lightning, 
water, and the winds. 

Before their conversion to Christianity the Baltic Slavs had adopted a 
considerable number of new gods. These were chiefly gals of war, who were 
supposed to give protection and help in the hard struggle for existence 
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again* the invading Teuton*. In all probability they were merely local 
appellations of the one deity Mars rather than separate personalities. We 
know' very little about either their origin or their later developments. There 
was Radogost in Rctra, the chief centre of the Obodrites, where lie hid 
a temple and images till they were destroyed in 1068. There was Sv-mtovit 
at Arkona, in the island of Rugen, where the ruins of his temple are still 
to be seen. Kersey monks identified him with their jvitron saint, St Vitus, 
who, they say, preached the Gosjel in Riigen, but this is merely a monkish 
tale. In Wolgiist we find an analogous deity in Jarovit (Gerovit); in Stettin 
and elsewhere there is Triglav (“the Thrcc-hcadcd “), and elsewhere still 
Bugievit. 

Native Russian sources (and also the lay of Ignr) mention along with 
Volos, Rerun, and some others another noteworthy deity. Trojan. Of his 
sphere and (unctions nothing is raid, but his origin is not obscure. He is 
none other than the Roman emperor Trajan, who in the years ioi-ioj and 
105-106 subdued Dacia and received divine honours in the character of 
Carsar Augustus. In die Balkans also we find ' Zar Trojan” playing a pan 
as the spectre of darkness. He is often depicted with wings of wax or with 
ass's ears, and these point to a connexion with the myths about Dxdalus 
and Midas. 

We may add here a few names of gods who were known in Russia, 
hut regarding whom all details are lacking: Churtu (mentioned in the lay 
of Igor as the sun-god), Mokusi (a lemale), and Simariglu, whose very 
name is so far quite obscure. Among Polish g<xls Dtugoi mentions D/.yd 
y.ilclya, who was perhaps a guardian goddess of children, if her name is 
correctly understood. According to Dlugoi, she was a kind of Venus, a giver 
of children. There was also Drzewaiu, whom the present writer identifies 
fc* linguistic reasons with Diana, and 2 ywie, the god of life. Absolutely 
obscure are the names of the Fj« Slav deities Rinovit. Turupit, Pizamar, 
Prove (worshipped in Stargard), Tiamaglofi (probably “ Black Head "), 
and various others. 

It was after the breaking-up of the original Slavic unity that there ap- 
peared the temples, statues of the gods, aliars, and priests of whom we hear 
so mudi in the sources when individual gods are named. There is no native 
Slav word for any of these. Thetc aic, it is true, Slav words for * magic' 
and ’ magicians,' who can control even the demonic powers. But the word 
even for the pagan * priest ' and the word for ‘ altar ' had to lie borrowed 
from the neighbouring non-Slavs. 'Temple' and 'image' had to be ex- 
pressed by borrowed words or by native words which had originally a differ- 
ent meaning. Of ritual such a* flourished in ancient India there was none, 
and could he none, among the Slavs, who lived scattered over their forests, 
marshes, and fields. 
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10. JAPANESE RELIGION 



by F. E. A. Krause 



From the point of view of llicir civilization the Japanese arc a young 
people. Whereas the origin of Chinese civilization is hidden from our sight 
in the mists of prehistoric time, what can be called civilization in the 
islands that constitute Japan dates only from jIhiui the year aj>. 41x1. It arose 
under the strong influence of China, and in historic times Japan must be 
considered as having lieen intellectually completely dependent on China. 

Our present theme is the religion of the Japanese previous to their con- 
tact with a superior alien civilization. We shall see that it is in this sphere 
that the ancient Japanese mentality is most dearly displayed, although as 
time went on all forms of religion underwent prefound changes. 

Going back to primitive times, we find that the national religion in 
Japan, as in China, consisted in nature-worship and the worship of ancestors. 
The manner of the rise and development of these two ideas, however, was 
entirely different in the two countries. It was not the observation of nature 
and the complete inclusion of human life in the great harmony of the 
universe that gave rise to religion in Japan; it was the child of the youthful 
imagination that knows nohing of logic. The first expression of Japanese 
thought is the fairy-tale. 

In the oldest literature, especially in the Nihongi. which was reduced to 
writing after the year 700, we read the fanciful story of the creation of the 
world by the divine pair Izanagi and Izanami. Thereafter their children 
took over the iSlet of the gods of nature. The story is told wich complete 
naiveti, and, as might he expected ir, view of the low level of civilization of 
the people among whom it originated, the behaviour of the gods is at times 
highly obnoxious. This ahtence of definite moral ideas is a pronounced 
characteristic of die oldest Japan. 

Although ancestor-worship in Japan has many features in common with 
that in China, it is understood in an entirely different manner. It originated 
not in a desire to find a fitting place for the departed souls in a unified 
nature charged with all manner of potencies, but in the feeling of fear of the 
dead. In ancient Japan ancestor-worship was not based on the conception 
of an enlarged family including both the living and the dead; on the 
contrary, the desite was to he separated from the dead, and the purpose of 
offering them worship was to gain their goodwill. 
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Wc obtain here a glimpse of that dread of unclean ness which was one of 
ihc most powerful factors in ihe religion of old Japan, and of which we shall 
>cc many examples. 'Ihc dead are unclean. The dead body, instead of being 
eared for, is hurriedly disposed of. The dwelling in which the deceased 
man died is abandoned by ihe survivors. This also explains why, in the 
oldest time, ihc rulers always sought another place of residence, until a 
dilferent way of thinking made possible a permanent home for the emperors. 

After the house where a man died had been abandoned by his kindred it 
became a temple in which worship had to be paid to his spirit. All the 
national Japanese temples retained the form of a simple wooden house 
roofed with rushes, even the temples in which the (kit so of nature were 
worshipped. 

As time went on Chinese customs began to affect ancestor-worship. It 
became a domestic rite, and it was carried through on line* that clotely 
imitated the Chinese practices. Its character was thus profoundly altered. 
The Japanese adopted the ancestral shrine from China. There the spirits 
of the dead were supposed to dwell, and it stood on the ^amidana with 
the symbols o: the gods. The practice of Initial was abandoned in favour 
of the Buddhist custom of cremation. The vague Japanese ideas tegarding 
a realm of the dead gave way to the Buddhist conceptions of various 
hells and heavens. In ancient Japan there svas no thought of reward or 
punishment for human acrions; indeed, religion had no bearing whatever 
on morality. 

Whereas in China religion can in its entirety be called a system of 
morals, and every religious act was rooted in ideas that were universally 
binding, in Japan the very idea of morality and every application of it to 
religion were due to foreign influence. Japanese ethics were summed up in 
a dread of uncleanness — in a purely external sense. Cleanness was de- 
manded, uncleanness meant sin, and the lost snue of purity could be re- 
gained only by ritual performances. This view found its culminating 
expression in the Great Purification (O-harai), which was enjoined on all 
twice a year and which developed into a solemn act of ritual. The ethical 
system of a later day was entirely built up out of ingredients burrowed 
from Confucianism and Buddhism. 

The attitude of Japanese thought to the world as a whole had a far- 
reaching effect on the forms of religion. Whereas the Chinese regarded 
their country and their people as the universe, and looked upon every human 
life as being related to the cosmos, the Japanese point of view was always 
limited to the nation. This is one of the main points of difference between 
the two peoples. This limitation of outlook has given Japan in historic 
time the strength it has displayed, and it could not fail to leave its mark 
on the national religion. We hear nothing of gods of nature, only of gods 
of Japan; we hear nothing of chc sun as a power of the universe- it is the 
Japanese sun-goddess. Similarly, wc hear of the Japanese god of the sea. 
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of che deity of Mount Fu ji, the protector of the Japanese rice-fields, and of 
others. 

These gods were beings similar to men, and had definite proper names. 
They lived and acted like the Japanese themselves* and the national myths 
ascribed to them many actions that were all too human and extremely 
ungodlike. In complete contrast to the Chinese way of thinking, the Japanese 
conception nf the divine was from the beginning and always distinctly 
personal and anthropomorphic. Unsophisticated popular belie: created for 
csery phenomenon a divine figure, with a name and definite qualities. 
Nature was animated n<x by impersonal powers, but by innumerable 
specific deities and corporeal spirits of every kind. 

Not only was nature thus parttoned out among deities, but all human 
altars were placed under the care of special tutelary deities. These presided 
ever live various crafts and callings, and even over inanimate tods and 
utensils. The naive Japanese mind was continually busy constructing a petty 
deity for everything that met the eye. Similar activity was shown by a wide- 
spread superstition that invented for all aspects of Japanese life the drollest 
spirits and demons in human and animal shape*. Thus arose a Japanese 
pantheon the individuals of which it is impossible to enumerate. The 
Japanese themselves declare there are “eighty myriads” of them! 

All these gods were called kami, higher beings, who inhabit a higher 
region. Worship was paid to them in the home, in the village communities, 
and at special sanctuaries. Some famous shrines like that of the sun-goddess 
at Yanuto, in Ise (Fig. 103 ), and the place of assembly of the gods at 
Kizuki, in Izumo, go back to the most ancient times. 15ut in Japan there 
are none of the city-gods that arc so numerous in China, because the Japanese 
cities came into existence at a later date, under the influence of alien 
civilizations. 

The really characteristic feature of the national religion of Japan is due to 
2 peculiar association between religious; ritual and the civil government. 
Indeed, the Japanese word for 'government 9 (matsuri-goto) really means 
'affair of ritual.* This indicates that the office of ruler was originally a re- 
ligious dignity. The head of 3 clan (uji) was the high priest of the distinc- 
tive god of that unit (uji-gami). Vice versa, the social classification of the 
people was based on the principle that those who worshipped the same deity 
constituted a clan. In the ancient clan-siate the ruler of the district of Y.imato, 
which was under the special protection of the sun-goddess, gradually 
obtained political hegemony over the numerous ocher chieftains, and thus 
became Emperor of Japan as a kind of primus inter pares. 

In this manner the worihip of the sun-gcddcsx Ama-terasu became the 
most prominent in the whole country. To bring prosperity to the country 
by performing the rites due to her was the duty of the supreme head of the 
slate, who, from being a clan-chief, had himself become the overlord of all. 
His political power was largely based on the supreme importance of the 
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religious duties that fell to him. The imperial palace became the very 
centre of live national religion. 

A further step was the linking-up of the lineage of the imperial family 
with the sun-goddess, «• that the emperor now paid homage to the deities 
of nature as to his own ancestors. Similarly, other ancient elans traced their 
descent from definite deities, preserving the ancient clan organization. The 
jiosition of the emperor in Japan was therefore entirely different from that 
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of the ruler of China. He was not " the Son of Heaven “ and the sole repre 
sentative of the world-mind on earth. He was merely the descendant of 
the sun-goddess Ama-terasu, and, as chieftain of Yamato, hail happened 
to attain pre-eminence over the other chieftains, who were also descendants 
of gods. It was under Chinese influence that this conception of the position 
of the emperor in Japan was radically altered. 

This conception that the leading families were descendants of deity 
gave a different colour to anccstor-svonhip. Its one sole root had been fear of 
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the spirits of the dead. Ic now became linked with the rcalrm n( the gods 
of nature. The two aspc as gradually coalcsccii, and by a subsequent process 
of development the conception of airship as a form of ancestor-worship 
gradually gained prominence at the expense of the homage that was jiaid 
to the gods ol nature as such. 

belief in the gods, which, as we have seen, was at firs: without system, 
became systematized by br.ng thus related to the central figure of the 
emperor. Japanese religion now had its centre in the State, and it was this 
that gave it its typically national form. The official cult paid homage to the 
ancestors of the emperor, and the emperor, as the descendant of the supreme 
sun-goddess, became himself divine. In the homage paid to the divine 
emperor the religion of the Japanese na cion thus found a centre of gravity 
that gradually attracted all the centrifugal elements of its varied pantheon 
and its world of spirits. 

The Japanese national character favoured a development of this kind, 
although it implied an entire reversal of the ancient beliefs. In tlx: Japanese 
mind the tic that binds the people to the emperor is stronger than that 
which connects the member* of a family with each other. A different view 
is held in China. In Japan loyalty to the emperor outweighs duty toward 
parents. This reveals a fundamental difference between the two peoples 
which has made itself felt throughout the whole range of social and political 
life. Indeed, this tact must be* kept in mind when one considers the historical 
development of Japan. It is the one force that has counteracted foreign in- 
fluence and prevented the complete preponderance of the Chinese civiliza- 
tion in the Land of the Rising Sun. 

This strongly marked national consciousness also enables us to understand 
why, in additwn to the emperors and their anccstces, men who have 
rendered great services to the State and the nation have been raised to 
divine rank. This practice has attained great dimensions in Japan, and 
throughout the whole country there have arisen local cults in honour of 
great generals, wise statesmen, and great patrices. Indeed, these deified 
heroes u ou>e extraordinary enthusiasm among the people, and are wor- 
shipped with as much fervour as the deities who preside over good fortune. 

The national religion of Japan includes no dogma, no metaphysics, no 
ethics. The ritual is extremely simple. The temples contain no images. On 
the altar rests nothing but an (invisible) mirror— the symbol of purity. 
The oblation to the deity consists of prepared foods, safa and flowers. The 
original Japanese ate meat, and before Buddhism was introduced the 
offerings included meat foods, chiefly game. But living sacrifices were never 
offered. Worship is paid to sacred trees, and many objects are regarded as 
fetishes. 

The construction and furniture of the native temples (miya) arc very 
unlike those of the Buddhist sanctuary (rmi). The famous holy place of 
the sun-goddess is the temple at Yamato, in Isc. It is rebuilt every twenty 
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year*- To it ami to many other shrines pilgrimages arc made* and these 
processions form a characteristic feature of Japanc>c life. Celebrations in the 
temples assume the form of popular festivals, so that religious services 
present a joyous spectacle. Ritual and myth arc inter mingled. Dances and 
dramatic performances serve to disseminate among the people the old 
folktale*. The religious customs retain some nseasure of connexion with 
an ancient phallic ritual. 

There was .» professional priesthood, strictly classified and graded. They 
conducted the temple iei vices and |>ertorrncd the ritual, but otherwise were 
simple citizens. They were at liberty to marry, and could hand down their 
office to their sons. Callings were strictly governed by inheritance in ancient 
Japan. At the head of the national religious life stood the family or clan 
of the Xakaiorni, whose modern representatives are the influential noble 
family of live Fujiwara. The priests wore their official dress only when doing 
duty in the temple. Very strict regulations were laid clown to ensure purity 
and cleanness. 

The national religion of Japan, whose chief features have now been 
described, is called Shin-tn (‘the way of the gods’). It received this name 
only when it became necessary to distinguish it from the foreign Buddhism 
(Bucuxdo). The description given in the foregoing pages is to a large 
extent a reconstruction. Our knowledge of Japan as it was before it came 
into touch with China is very imperfect* and all the information that has 
come down to us bears marks of Chinese influence. This is the case even 
with the line cif descent of the emjKrors. We must also keep in mind that 
within historical time 'here has never really been either a pure bhin-tft 
or a pure Buddhism, and that at all periods we find mixed forms and 
variations on the same theme. 

The entrance of Chinese civilization into Japan was very soon followed 
by the introduction of Buddhist doctrine, which wav the most elective of 
all the agencies that helped to spread Chinese influence. It was through 
Buddhism and its representatives that Japan received its entire civilization, 
and this is equivalent to saying that the spirit of that religion, in its peculiar 
Chinese form* aim found entrance into Japanese life. In China itself 
Buddhism had never been of first importance, because it was strongly 
resisted by the State. The latter was based on Confucianism, which was 
essentially a State religion. In Japan, on the other hand, Buddhism was only 
the second and subsidiary religion of the country, next in importance to the 
indigenous beliefs, although it took first place in the political and intellectual 
life. It i$ never possible to separate what is purely Japanese from the frame 
work of Buddhism in which it has been fixed by the development of a 
thousand years. Though we have done this to some extent in the foregoing 
pages with Shm-td, it should be understood thjc in reality that religion 
has a strong Buddhist colouring. 
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Chinese civilization was introduced into Japan almost simultaneously with 
the coming at the Buddhist teaching. The Tai-kwa reform, which practically 
revolutionized the State constitution, implied also a conflict between the 
national Shin rA and alien Buddhism. The extirpation of the Mononobc 
family by the clan of Soga meant the triumph of Buddhism, which soon 
became the State religion. Something now’ happened in Japan which would 
have been inconceivable in China. The emperor, who was himself the 
embodiment of the national religion, adopted an Indian religion which had 
been introduced in his empire in a Chinese dress. This decided both the 
political development of Japan and the character of its civilization. From 
the nature of things the influence of Buddhism could not fail to be infinitely 
more far-reaching in Japan than it had been in China. 

The development of Shinto, the indigenous religion of Japan, has been 
greatly impeded by the strong influence of Buddhism. It can even be said 
that as a religion it has never reached completeness; the ascendancy of 
Buddhism has prevented this. In Japan, as elsewhere, Buddhism adopted 
into its own system the deities of the country, and the proress of amal- 
gamation proceeded exactly as it had done in China, where Taoism had 
been relegated to a subordinate position. The result in Japan, however, 
took an entirely different form, because, while Taoism in China was a 
faith rejected by the Government, Shin-tA was the actual national religion 
of Japan which had been exchanged by the imperial Government for an 
alien faith. 

As early as the eighth century this amalgamation of Shin-tfl and Buddhism 
was reduced to a rigid system by the priests DA-shA and GyA-gi. Ere long, 
through the labours of the famous sea-founders Den-gyA Dai-shi and 
K6-bfl Dai-shi (about the year Soo), this system was completely unified 
under the name oc Rv6-bu Shin<& It is characterized by the complete 
predominance of Buddhism. All later efforts to disentangle Shin-to in its 
pure fom from this amalgamation have failed. Even the great renaissance 
of ancient Japanese thought in the eighteenth century, which is associated 
with the names of Moto-ori Noci-naga and Hira-ta Atsu-tane, failed to 
achieve complete success in this direction. In the Meiji era of New Japan 
Shir.-tA was at firs declared to be the State religion, but the Government 
was not able to make this decree effective, and was. finally compelled, in the 
new constitution of 1889, to grant the nation complete religious liberty. This 
proved that among the people at large Buddhism had more living power 
jhan Shin-tA. The old religion was only a shadow of its former self, ar.d 
it has now little more than an archeological interest. 

It is no: a part of our task to inquire how this amalgamation of Shin-tA 
and Buddhism was carried out, nor to examine the attitude of the various 
Buddhist sects to the national religion. Nor can we here enter into details 
regarding the transformations through which the various deities have 
passed. Even some of the national heroes have been affected bv the chanec. 




JAPANESE RELIGION 261 

and of the gods of good fortune worshipped by the common people three 
are of Indian and two of Chinese origin. 

The historical problem of the Japanese religion has been entirely different 
from that ol the Chinese. In China it was a question of establishing and 
maintaining an orthodox form of religion suitable in all respects for the 
purposes of the State and capable of meeting ns needs. All other forms of 
religion — native or alien— were definitively relegated to a subordinate 
position. In Japan, on the other hand, there was a complete fusion of the 
national faith with Indian doctrine, and the new religion made its influence 
felt in every sphere of life. Its effects were not confined to the sphere of 
what was strictly religious, and it profoundly influenced and changed the 
whole intellectual life of the nation. The result was not, as in China, a 
syncretistic religion consisting of an almost pure national religion with an 
admixture of foreign elements. In Japan the national spirit was completely 
permeated with Buddhism, and the result has been an entirely new civiliza- 
tion for the Island Empire. 
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IV. THE WORLD RELIGIONS 




1. RELIGION OF THE HEBREWS 



by Leo Baec\ 



Wilh the Hebrew religion an entirely new formative principle appeared 
among mankind. In the history of religions it stands for a revelation or, 
what is the wmc thing, a revolution, and as such it has been one of the most 
powerful forces of civilization and become a world religion. 

Revolution— of course we are using the word not in a political, but 
in its intellectual and spiritual meaning— is not the same thing as mere 
reform, llie latter aims only at a new form. It seeks to secure continued 
validity for something that already exists; and this it does cither by bring* 
ing it back to its true and original meaning or by leading it on to better and 
mure unambiguous results. Reform is new only in a qualified sense; it is a 
new expression of an old way of thinking. In resolution, on the c*her hand, 
we hear the voice of something that is fundamentally new. It is the first 
expression nf an enrirely different way of thinking. It claims to be an 
absolute beginning, ami therefore it completely rejects all that has hitherto 
existed. It demands a breach with the entire past, wilh all that has been and 
with all, other than itself, thru is. It claims to be, nee an evolution, but a 
new creation. Even from a purely historical point of view, therefore, and 
apart from the supernatural, a religxm that thus appears on the scene as a 
revolution bears the character of a revelation, a new beginning from which 
everything must proceed. 

But also in a supernatural sense — and this is another respect in which :t 
differs from mere reform — such a religion comes into the world as a revela- 
tion. It is able to stand up for the One Thing, and therefore to oppose every- 
thing else, only because it knows itself to be the working of the sole 
higher power that exists, the Word that comes forth from God. A mere re- 
shaping of something that exists, however thoroughgoing it may be, it felt 
to be merely a work of man. It is the perfecting of a talent, or of a moral 
code, or of a form of piety. It never claims to be anything else. But when the 
way is being prepared for something that is quite new and different, for 
the One and Absolute, there is a disclosure of die Beyond, a revelation. Into 
the heart of the man who experiences this comes that which is higher than 
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hr. He now knows something who?* origin is hidden* IIis light utnl 
strength come from the Beyond. Confident of his prophetic office, he pro- 
claims lu men live message that has come to him from Cod. the Eternal. 

It wits through men who hat! had this experience that the Hebrew religion 
came into exigence. Its nature and its results arc due net only to its con- 
tents* but also and in equal measure to the fait that it was shajxrd and 
formulated by men of revelation, by prophets. These meet were prophets 
in a quite special sense: they have no peers. They had. like others, their 
mysterious experiences. Like oihcis, they were often in the grasp of ecstasy. 
The consciousness that they were touched by God overwhelmed them, body 
and wwl. But it wax nc< that, or it was least of all that, which made them 
prophets of Israel. All these things they shared with seer* of a dilTerent kind. 
What made them the unique prophets they were was v>mcthmg else. 
It was the call which they experienced, the comm.lndmcn , that came to 
them to carry out the work of God. to form anew humanity and the future. 
It was the realization that they had Ixrcn appointed to stand up fur the one, 
the essential thing, against their natiou and their time that constituted their 
unique quality and gave them rheir importance fur the world. 

This also distinguishes the Hebrew prophet from the mystic. The mystic 
t to has his moments erf ecstasy; he knows what it is to be rapt away; i: is in 
such hours that he has his knowledge of God. but he lacks the impelling con- 
viction that God has laid a task upon him. He ha\ his place, and there he 
stands rapt in the Divine, but he knows nexhing of a path that lie mutt 
prepare, a road that he mutf tread. To him his experience is an end in itself. 
It is both beginning and end. He never advances beyond it* To the prophet, 
on the other hand, his experience is a summons, an equipment for his 
mUskm. It is only a preliminary to hi* activity, ami it is in his work that be 
becomes a prophet of the Eternal. In spite of the mystery that breathes in 
rhem no words could be less mystical, less ecstatic, than those in which 
Jeremiah tells how God laid hold upon him. "The Lord said unto me, 
Say not, I am a child: for tn whomsoever 1 shall send thee thou shall go, and 
whatsoever I shall command thee thou shall speak." 1 

Here, too, on the very threshold, lies the explanation of what is often 
called the ethical character of Hebrew prophetism. The pTophet is con- 
scious of having been called of God to proclaim to men the one absolute 
message that comes from God, and it is with it and its demands on his lips 
that he conies forth to men. What distinguishes him is not that he claims 
to predict the future, nor even that lie is under compulsion to speak. 
These would not mark him off Irom others. What sets him apan is that 
it is the commandment of God that he must preach to men, and his 
predictions refer only to that future which is determined by the fear of 
God and disregard of Him. He is “ full of j>owct by the spirit of the Lord," 7 
so that his theme is and can only be righteousness and wickedness. The 
1 fcr. i, 7. 2 Miah Ui. *. 
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inward compulsion nod the inward conviction have assumed a moral 
character. Therefore it is always the categorical imperative that he utters. 
He cannot soften it down nor omit any part of it. He never bargains with 
the world nor concludes a compromise with it. He can afford to be in- 
different to what men call tacts to what they regard as success and victory. 

In turn, this ethical character implies the universalisro that ultimately 
reached maturity within the Hebrew religion and nude it a religion for the 
world. It is to men as such that live message of the Hebrew prophet is 
addressed. It is the moral imperative that he preaches, and that demand 
knows no limits, no hounds such as arc set by States and pcopks. It is 
addressed to every man whoever and wherever he may be. The prophet, it 
is true, is rhe prophet of Israel, for everything that concerns men arises and 
grows within the confines and even within the barriers of a definite human 
community. Rut he is noc the prophet only lot Israel. The word that laid 
bare to Jeremiah the meaning of his call was heard by all the other 
prophets of Israel al«>. “ I have appointed thee a pTOphet unto the nations. 
. . . See. I have this day set thee over the nations and over the kingdoms. 1 ' # 
They addressed, it is true, their message first to their own nation. Their 
ardent love constrained them to abide with their own people. But their eyes 
and their words were always directed to all nations. This expression " the 
nations,” "all nations.” or, as it sometimes runs, "all the families of the 
earth,” “all the ends of the earth,” came from the mint of the prophets. 
It is this expression and the prominent place it occupies in their activity 
that gives the religion of Israel its character of a world rdigion. 

With perhaps even greater clearness this universal character comes out in 
that revelations 1 , that revolutionary element which is inherent in prophccism 
and therefore in the religion of Israel The mere reformer confines his efforts 
to the sphere with which he is immediately concerned. He creates new social 
or ecclesiastical or political structures, but these, however important they 
may lie, are limited to their own range. But religious revolution aims at 
permeating the world with a new religious principle, and it is into the 
whole world that the new ferment* is poured. It aims at a new world. This 
imperative that comes from the Beyond; this great contradiction of the world 
as it is, is one that seeks the car of the whole world. It is the power that 
resides in this idea, not the power of numbers; not its extension, but its 
intension; not its success or expansion, hut its nature and its aim, that make 
it a world religion. This inward power, this capacity to produce and shape 
and grow, is peculiar to the religion of Israel. It is this that makes it a world 
religion. At an early stage it became conscious of it, and this comcimisncsa 
found expreswon in the assurance tlut Israel was an elect nation and in the 
conviction that the goal of all history was contained in that election. 

Tliis commandment, addressed to the world and claiming the car of rive 
whole world, could of course find expression only when Israel’s horizon 

* hr. i, 5. 10. 
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began 10 expand and wider distances came within their view. Only then was 
it possible to hold the conception of a history of the world. The world 
Israel knew was Nearer Asia and the adjacent countries of Africa and 
Europe — the territories covered by the names given in the tenth chapter 
of Genesis. The people* there enumerated are regarded as .1 unit appointed 
by God. They axe all descendants of Noah and hi* sons, the wile survivors 
of the Deluge. The knowledge that these peoples existed enabled them to 
rise to the conception of a world of men and of a history of it, and to 
formulate the idea that all peoples, however much they differed in face and 
in speech, and however different their history and their countries, were 
parts of one whole. And the territory which their horizon thus embraced 
wax veritably a world. It has been of outstanding importance for the history 
of our own civilization. From it we have derived all our essential powers, 
and the most important manifestation* of these powers have come to us 
from it. 

The country in which the Hebrew religion passed through the critical 
days of its birth and growth was Canaan, or Palestine. It lay in the very 
centre of that world of which we have spoken, in the midst of the great 
civilizations that flourished there- To make itself known to them, and yet 
to ding to its own peculiar revelation, was at all times the task set 
before the Hebrew religion. By virtue of its physical features and geographi- 
cal position Palestine seemed to have been specially destined for that task. 
That country was shut off from the world by mountains and deserts and a 
harbourlc*s coast -line. And yet it lay open to the world, because the great 
commercial highways that connected the east and the we?t, the north and the 
south of that world pawed through it. Palestine is not one of those 
ccxintries which, so to speak, open their arms wide, bui neither does it 
unduly segregate its own inhabitants. It is not easily divisioned, yet it is not 
devoid of form. It fosters first the life of it* own people; intercourse with 
others is secondary. The country was such that, though surrounded by oilier 
religions and other civilizations, the conviction of its people that they 
possessed a unique revelation could gather strength, and their determination 
to cling to their own thoughts and pursue their own purposes could be 
carried through when the time was ripe and when the people were ready. 

In what forms the people of this revelation manifested their faith in 
higher power* before tlicir great hour arrived it is difficult to say. The 
accounts wr have from later days do not tell us; indeed, they hardly enable 
11s to conjecture. According to the poetical narrative, the national leader, 
speaking of the nation's ancestors, xavs: 41 Your fathers dwelt of old time 
beyond the River . . . and they served other gods”* The ancient tradition 
mention* us the actual forefather* of the nation Abraham, Isaac, and Jacob, 
and according to the same tradition this beginning of the nation was also 
the beginning of the religion. From the Euphrates Abraham journeys to 

• Jo.hu* »««, j. 
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Canaan, and at the uutset of this journey ;* vet like an omen die word 
x|X>ken to him by God, the word that is itself ominous of revolution: “Get 
thee out of thy country, and from thy kindred, and from rhy fathers 
house.” ' And a further stage in the development is recorded in the word 
addressed to Moses, the u servant of God/' to whom the whole tradition 
points hack as the man who nude the religion (and by means of it the 
people) what it became. Laying upon him this tusk, God says to him: 
“ I am Jehovah: and I appeared unto Abraham, unto Isaac, and unto Jacob, 
as God Almighty [El Shaddai), but by my name Jehovah [1 am that I atn| 
I was not known to them.* - 1 

This man Moses stands out as the firs: clearly defined figure, the first 
historical person, in the religion of Israel. Careful as we must be not to carry 
back to his time the thought or language of a latex century, we can plainly 
recognize his figure and his work through all the poetry of the narrative*. 
All Utex time --on which clearer light shines — points back to him as the 
definitive founder of the national religion, and it should be remembered that 
the date of the earliest literary attestation of an event or a law is not 
necessarily the date of what is thus attested. This at least is certain: that 
Mow laid the foundation for the history and the religion of the nation; 
he gave to both an inner unity by giving the national genius for religion its 
close connexion with life, its strength of character, and by setting Wore the 
people as their life-work the task of serving Jahveh, the one living and true 
God, and none other beside Him. He thus made religion “the heroic form 
of life ” He sanctified the national life, and to him it is due that the 
Israelites, when they settled in Canaan, did not become Canuanites. The 
religious leaders who succeeded him experienced for themselves, in their 
own way, what was so marked in him. They accentuated it in rheir own 
way. They had their own share of the revolutionary spirit that came from 
the revelation* and, like him, they preached it. They too were prophets, but 
they were prophets after Mows. His personality and his work stand at the 
beginning of Israel. 

It was from Moses that this religion derived not' only its external forms 
and ritual, but also its living power, meaning by that its power to grow, its 
power to regenerate the human spirit. This capacity for inward develop- 
ment really constitutes its history. External development, neediest to say, 
co-operated with the development within. Just as preliminary stages had to 
be passed through before the new principle could struggle into life, so other 
formative stages had to precede the time when it could take definite shape. 
In matters of this kind the external and the internal, cr, shall we say, the 
material and the spiritual, frequently interact. The Hebrew language itself 
had to reach a certain stage of development. All higher religion is inter alia 
an attempt to find a name for something that has no name, to give 
utterance to the ineffable. The thought is prior to the word in which it 
1 Gen. aii, 2 . * Exod. v>, *-3. 
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seeks to utter itself, ami language has to be fouglu tur. The book of Israel, 
its Bible, contains passages in which this contest is plainly seen. This is 
especially the case when a name has to be found for God, the One, whose 
name must to some extent be both a proper name and a generic name. 
The most characteristic example is found in the ancient narrative that re- 
counts the call of Mums. He asks to be told God's name. “And Gtxl said 
unto Moses: I 3 m that I am: and he said. Thus shall thou say unto the 
children of Israel, I am hath sene me unto you .” 7 “ I am that I am ” — that 
means He for Whom no word or name is sufficient. The fight for language 
here becomes the fight again# language. 

There is another respect in which the man with thoughts that crave for 
utterance has to wage war with language. The original word is a sign or 
token; it appeals not only to the car, but also to the eye; it sets forth an 
image, and that image is in part mythical. It has been justly said that 
mythology is the shadow cast by language on thought. From the time of 
Moses men had known the commandment “ Thou shah not make unto thee 
a graven image, nor the likeness of any form** But the very words that 
men uscxl contained both image and likeness, and men had to strive to 
reach words that were full of life and ya free of myth. The image in the 
word must net be really an image, hut only a hint, a parable. It muse repic 
sent the thought and also hold jt up to view. It was a constant struggle, 
this fight for parable, for poetry, for ideas, and it had to be fought again and 
again. Every prophet fought it anew, and it is a fascinating sigh: to see that 
battle taking place before our eyes in the pages of the Bible, to see the 
prophets fighting for a new language and fighting with it after they have 
attained it. It was the outcome ami the expression of that revolutionary 
element in the new principle whose demand that everything should be 
new included a new language. Although at first Hebrew religion had much 
in common with the religious languages of the great contemporary civiliza- 
tions, yet the peculiar element in it, that which made it entirely different, 
ultimately forged its way through, and created a language for humanity. 
It provided words in which men could pray and express their faith. It 
made a language suitable for a world religion. 

But it was not only in the language which they inherited and into which 
they were born that men found mythology. They met it in many concep- 
tions, forms, and images, in many of the rites and practices current in the 
surrounding civilizations. Palestine lay, as we have seen, in the centre of 
these, and, intellectually as well as in the spheres of economic activity and 
technical achievement, these were the dominant civilizations of the time, 
ancient, impressive, and often aggressive. And besides, sometimes of its own 
accord and sometimes perforce, Israel came into dose touch with these 
peoples. Traces cf this contact can be plainly seen in all the ancient sources, 
h is all the mure remarkable that the peculiar and essential features of the 
T food lii. 14. 1 food. xv, 4* 
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religion were neither stayed in their fwogresi nor deflected from their own 
path by these strong influences. In one way or another the Hebrew religion 
always maintained its ground. The personal element in it retained its inde- 
pendence and its determination to be different, nor did the nation ever lose 

I ht of its destiny Nothing reveals more clearly the revolutionary character 
this principle and its unique origin, with its resultant unique living 
power. 

And yet, as we have already said, it is not in this encounter with what they 
had inherited, nor in the contest with what they met as time went on, nor 
was it even in the constant endeavour to find means of self -expression, that 
we *oc the most significant development through which this religion passed. 
The truest development was in the actual progress of its thoughts and the 
cvcr-ncw forms in which these thoughts found expression. It is an essential 
characteristic of all that is truly original, of every product of genius, that it 
means more than ir actually says, and implies more than it expresses. It 
transcends itself by continually forcing the mind and conscience that receive 
it to wrestle with it. Again and again in different eras men are laid hold of 
by it, and they cannot let it go until it blesses them. This jx>wer of constant 
renewal' is inherent in it. It creates new men, and is in turn reshaped by 
them. Wherever the revelation, the new principle, enters* history ceases to 
be a mere series of events, a mere continuation, a mere coming and going of 
men, a mere recurrence of attack and rcsiaaitc*. It becomes the encounter 
of the principle with new individuals, the reciprocal meeting and grappling 
of revelation and man. The principle is always the same, and yet there is 
always romething specifically new. God reveals Himself to men, and man 
reveals himself to God. They spc3k to each other and, as it were, contend 
with each other. The problem that underlies the principle is thus ever 
personified afresh. It receives notes that were never heard before, an accentua- 
tion that is in each ease new. That is what history now means. It is the 
history of man's wrestling for the problem and with the problem. The his- 
tory of a reform may mean a gradual amelioration of conditions, but the 
history of a revolution is a reshaping of personalities. 

In this struggle revelation is being continually born again, and history 
becomes the history of a perpetual renaissance. Each period and each per- 
sonality in which the idea is thus reborn and personified afresh has its own 
importance ja: 1 its own value within this history. It is therefore idle to ask, 
as is sometimes done, what man or what period is greater or less than 
another. The only relevant question is whether .my period nr any man has 
grasped the problem afresh and whether the problem has been set in a new 
light. When the problem has fallen on silence, it means that a period of 
death has come. If the problem is the same as it was before, it denote? a 
period of decline. History resumes its course only when the problem makes 
its voice heard again in man’s ears, when men discover it again, and 
thus discover what they themselves arc in their inmost nature. Whatever 
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a man may then say* provided he contributes his own note and thcrcfoic a 
fresh note to the problem, in that man history has reawakened. Therefore 
it is equally an error to try, as is so often done, to separate the religion of 
the Hebrew from the religion of the Jew, to contrast the period before the 
Babylonian Exile with the period that followed it or to set against each other 
the periods before and after the second destruction of the temple. It is 
always the same problem that is in question It rings through nil the |wriods; 
only the accent has changed. The history of revolution that is, of revela- 
tion— is this constant revivifying and repersonifying of the problem. The 
religion that g<xa back to Moses has a history, because the new principle 
that is associated with his name has from the very beginning and through- 
out its whole course exhibited this power of being born again. This is another 
quality that makes it a world religion. 

The One God. What, then, is this new principle, this force that means 
revolution? Put in its briefest fonn, it is the idea and the challenge of the 
One. This challenging idea is firstly the One Thing, the one thing that 
alone is needful, that which has been commanded, the good, the right. 
Secondly and mainly it means the one Being who has proclaimed this One 
Thing and demands it from men, the One God, beside whom there is 
none else. And finally it means the unity and totality of man. It means that 
through this One Thing, and therefore with his whole heart and soul, man 
is to serve the One God and Him only. All that the prophets from Moses 
downward have taught^ all the ways in which the religion has tried to express 
half anew, arc, however different the ways in which it hns been expressed, 
just this: that there is only one reality’ — the One God, His commandment 
and the doing of it; that only one knowledge and one trust arc of any avail 
— the knowledge of the One God and trust in Him; and that only one 
decision and one life axe set before men — the decision regarding the One 
and life in the One . 

The new principle is often succinctly called ethical monotheism. This 
name is meant to dcootc that the root of this doctrine is ethical. The 
psychical origin and the certainty of the faith are found in the experience 
of the absoluteness and indivisibility of the claim on conscience and of the 
commandment that knows no limitation. The unity and exclusiveness of 
the moral demand imply the unity of God. When men carnc to see that 
good and true and holy arc only different mimes for one thing, that to 
this one thing all men are to devnte themselves and for its sake turn away 
from all else, God was recognbted as the One, the Holy. It is not so much 
that ethical moncchcism was !aught, but that it was made the central thing 
in life, determining all else; it is this relationship of man to God, the fact 
that human life U thcoccntric, that is the outstanding feature in this aspect 
of the Hebrew religion. 

In each man. therefore, there is a unity, or, to speak more accurately, a 
totality, that corresponds to the unity of God. This is an essential element in 
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the doctrine of ethical monotheism. From man is demanded conduct that is 
exclusively and absolutely i elated to God. To the One and only valid Thing 
man can give himself only if he yield up to it all that he is and all that he 
has; only thus can hr serve the One God and acknowledge Him as die only 
one. All half-measures, all that savours of neutrality toward the Good, all 
bargaining or making of terms with it, is thus excluded, as wdl as all 
lethargy and all mere pose, all that antiquity regarded as the ideal of the 
wise man. This demand for definite decision, this sternness, this" Thuti shall, 
thou shalr not," is the core of this religion. Here the Good is not, as it was 
for Plato, a mere idea to which man can rise by contemplation of it; nor is it, 
as Aristotle taught, the golden mean or via media between two extremes. 
It is something quite different. It is the imperative, the categorical. It de- 
mands the man wholly and aliKiluteiy. It demands that his will be set 
toward the One and Only and against the Many and the Manifold, and this 
it claims to the end, even to martyrdom. “Thou shall he wholly for the 
Lord thy God." The sentence " Hear, O Israel: the Lord our God is one 
Lord"* is immediately followed by another — a sentence in which a later 
age read the call to martyrdom which i% addressed to every man — "Thou 
shah love the Lord thy God with all thine heart, and with all thy soul, and 
with all thy might .” 10 To the Hebrew mind these two sentences are in- 
separable, because the ccnainty of the unity of God is inseparable from 
the certainty of the unity of commandment and from the certainty that man 
achieves his own unity by keeping the commandment. .Ml three taken 
together constitute the revelation. 

Thus morality, in its absoluteness and in its unity, is in essential attnbucc 
of God, and we have here the decisive contrut to polytheism, to all the gods 
of nature and of fate. Belief in these gods has hail its stages and its varieties. 
It has undergone development, especially in the direction of attributing 
morality to the gods. Men came to regard them as the guatdians of the laws 
of the family, the tribe, and the state. But these gods are mccal only in ns far 
as their behaviour is not immoral: morality is not essential u> their divinity. 
Despite all subsequent developments, this type of faith never led to ethical 
monotheism, to faith in the one holy God who lays llis commandments on 
men. No god* of nature or fate, notwithstanding all the ethical feature* that 
have at any time been attributed to them, ever developed into Him. It is 
not by way of an evolution or by a transition, but only bv way of a breach 
that men ever pass from the many gods to the one God. Faith in Him i* not 
even the result of a reform, but only of a revolution. The difference between 
them and Him is not a difference in number, but a difference in nature. 
The value and power that arc inherent in Hebrew monotheism are not dor 
to a numerical unity, but to what that unity icands for. Tne significance of 
Hebrew monotheism docs not lie in the lact that the one God is greater 
than the many god*, or that He by Himself is what they all taken together 
» Dtut. ri. 4. ** Deut. si, 5. 
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arc, hut in the fact that He is different from them. He is the Holy One, the 
cause and guarantee of the One Thing, the Good, the Righteous, and tu Hun 
man can draw neat only through the One Thing, only by “ duiug justice, 
loving mercy and walking humbly with God." ' That is the new principle. 

This new principle stands opposed tu all mythology and to nil bclicl in 
Fate. Mythology is full nt biography and of an appointed lot. It tells of the 
coming and going of gods, their birth and growth, their fall and defeat, their 
unions and uparatioat. Even distinctions of sex exist among them. And the 
destinies of the gods arc reflected in the destiny of nature and of men. The 
theogonies are reflected in the cosmogonies. Fate among the gods, manifold 
and multifarious as are its forms, is always reflected iu a Fate that governs 
the world. In the Hebrew religion this is replaced by the moral law'. There 
is no room left for mythology, and therefore no rmm for idol-worship. It 
is, indeed, a characteristic feature of the Hebrew religion that the Iliblc hat 
no word for " goddess." The God of the Hebrews is neither Fate nor the 
World. He is exalted above them, because He is the just and Isoly One. 
Therefore the contents of the religion arc entirely different. Here there is 
nothing of that coming and going of gods which invulves a coming and 
going of worlds. It speaks of wlut God is for man and what man should be 
as before God. Man, on whom is laid the command to become holy, has the 
duty and privilege of ranking his personal decision and living his life in the 
presence of the one holy God, Who has called him into being. In this re- 
ligion tragedy is nor. as in other religions, the nagedy of Fate, but the 
tragedy of man's will. In other words, the essence of ill is religion is piety, 
righteousness of life. The attitude of man, to whom God has given life and 
the commandment, to his God, the only God, is the essential thing — this 
piety with its two poles, the certainty «'{ being God’s handiwork and the 
certainty that he is called to live and work for God. 

The first certainty just mentioned is the certainty that, like all else in the 
midst of which he lives, man is a creation of God's hands. It was only 
gradually, after a struggle with language and its images, that this peculiar 
conception of a creation rook shape in the Hebrew religion. There it holds 
the place occupied in other systems by the myths of origin and destruction; 
indeed, traces of such myths have survived in a few passages of the ancient 
Hebrew literature. The idea of creation is necessarily involved in monotheism. 
The One God is different from all else, and in relation to Him all else cun 
only he His creation. His handiwork. That is the meaning of the statement 
with which the Bible opens — a statement which was the starting-point for 
further reflection: “ In the Iseginning God created the heaven and the earth." 
The same aatement foerns the close of the fust exhortation of the great 
prophet of the Babylonian Exile: “To whom then will ye liken me, that 
I should be equal to him ? with the Holy One. Lift up your eyes on high 
and see who hath created these.'"' A prophet had already prayed: “ Thou 
" M*aH vi, 8. luinh .h, ij-tf. 
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art the God, even thou alone, of all the kingdoms, of the earth; thou ha« 
made heaven and earth.* 4 11 And seeing that God and (Jed alone is the 
Creator, all the beings whom the peoples call their gods arc idols, or to use 
the striking Biblical word, " things of naught ^ nr * nothings.” 44 For all the 
gods of the peoples arc things of naught, hue the I-ord made the heavens ” M 
Therefore those who go after these go after naught, as Jcrcm;ah says: ” They 
. . . have walked after vanity [naught], and are become vain [naught].” ,s 
Things of naught also are all the images by means of which the people seek to 
please God or serve Him. This contest against the gods and idols is a feature 
of the religion in its early period. It finds its classical expression in the first 
two commandments of the Decalogue. At a later time the absence of images 
in the national worship was one of the things that impressed other peoples 
and gave later minds food for thought. Ir was one of the features that led 
the world to realize the pure spirituality of the God of the Hebrews. 

Ax the Creator of the world, God is to the religious mind greater than all 
that is great and mightier than all that is mighty. 1 Ic is far more than all 
that seems to men to be mighty, greater than all lands, greater than the 
whole world Compared with Him the nations are ns the 44 dust of the 
balance’ 4 ; 1 ® the continent? arc as “grains of sand.” ” For a thousand years 
in thy sight arc but as yesterday when it is past, and as a watch in the night.” 11 
The sense of infinity and eternity and mystery was awakened by the faith in 
the One God, and led to search and reflection. The Hebrew mind divined 
Him ax jwexent in the mysterious and as living on into a Beyond, “live Lord 
hath said that he would dwell in the thick darkness,” said Solomon in his 
prayer at the dedication of the temple, 1 ® and a bier wrircr mikes one of Job’s 
friends try* to end all argument and dispute by laying: " Teach us what we 
shall say unto him; for we cannot order our sjcech by reason of darkness.” :a 
The One God is the Exalted One, Whose greatness is veiled in mystery. It 
was from this source that the conception of sublimity gathered its entire con- 
tent* and its whole symbolical power, and it was here that the reflection of 
the sublime-- viz., the poetical conception of the world ami ol the universe 
as the handiwork of God — was disclosed. Further, the xcn.\c of humility that 
awakens in man’s heart in the presence of the sublime grows and finds 
expression — the consciousness that in God’s presence man is petty, insuf- 
ficient, and impotent, merely a work of His hands and yet a work of His 
hands, one born of God and therefore akin to Him. 44 1 3m but dust and 
ashes,” ,D says Abraham to God, and yet he argues and remonstrates with 
Him. The same note if heard in the Psalter: “ What is man, that thou art 
mindful of him? and the son of man, that thou visitex him? For thou hast 
made him but little lower than God and crowncx him wuh glory and 
honour.” 11 
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These passages show that the Hebrew had an equally strong consciousness 
of these two — the sense u t distance and the sense of nearness. Here lies the 
paradox of Hebrew piety. Humbled as he is by his sense of creaturehood, 
deeply conscious as he is of the sublimity of God, the Ineffable, Unsearchable, 
Infinite, and Eternal One, yet he is no less conscious of the relation in which 
all men stand to the living God. He knows he derives his being from the 
source of all life, and in that knowledge be finds the meaning of his own life 
and confidence to live it. The thought of being the work of God’s hands is 
always accompanied by the consciousness of being in safe keeping. For him 
the world is no longer in the hands of Fate, nor is it merely the scene of 
chance happenings. All that happens takes place according to the will of 
God, for “ the whole earth is full of his glory."" All that happens in it is 
for the Hebrew mind the doing of the One Eternal God. As the ancient 
phrase has it, between God and the world, as between God and man. a 
covenant has been made. This means that God abides, is omnipresent, ever 
near. The pious heart knows what is real and what is titc bans of all life, 
Ir. all that is transitory he tees the eternal, in all that is o: earth he secs the 
infinite, in all that lives he sees the presence of God. The world and his own 
life are eloquent with messages of revelation. 

But all this becomes stiil more personal. It is the personality of a man, his 
ego. that is conscious of it all. God is the God of man, and man may and 
should speak to Him. “ Thou art my God." ” All the weeds that men can 
find to denote union, security, intimacy, and nearness are in place here. To 
man God is protection and help, a refuge and strength, hope anti consolation, 
light and health, shepherd and keeper, the mercif ul oius and redeemer. Here 
Hebrew piety has displayed most dearly its power to invent the language 
it needs, and its poetic genius has sounded the most intimate depths of the 
human heart. It calls God the “ father " of men; it speaks of His " love " for 
them. Hie fust personal pronoun is laden with all the meaning it can hold: 
" My God.” Especially the Psalms and the prayers of later Judaism arc full of 
this poetry and these metaphors. All that is involved in the Nature of God 
is used to express this deep sense of personality. The “ nature ” of Ged, 1 lis 
" attributes," sverc summed up for later Judaism in the words of the prayer 
of Moses: "The Lord, the Lord, a God full of compassion and gracious, 
slow to anger, and plenteous in mercy and truth; keeping mctcy lor thou- 
sands, forgiving iniquity and transgression and sin: and that will by no 
means clear the guilty."** But hardly ever in the history of the Hebrew re- 
ligion did God become a God made up of attributes, an abstract deity, a 
™ c . c " ” of Philosophy anti dogma. At all periods He was the personal 

God to W hom nun could pray and speak. He was always felt to I* personal, 
and laitn in Hun found expression in all the moods and feelings that the 
heai: can know. To be sure, there were times when Hebrew minds brooded 
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and reflected on the divine nature and endeavoured to construct a conception 
of God. Ihc Middle Ages of Judaism had rheir profound philosophy of 
religion. But the characteristic feature of the Hebrew religion has always 
been the personal, living God, to Whom men can come with their longings 
and their love, their tears and their praises* their fears and their hopes. He 
is in verity God, the Exalted One, but man knows he is safe in 1 Its hands: 
he speaks and prays to Him. With his mind full of abstract conception man 
cannot pray: he cannot place his hopes in logical definitions, hi God's 
presence he cannot think at all without rising to poetry. 

Of course this persona! language was not always proof against the tendency 
to speak of God in terms applicable to man. In the days when thought and 
speech were still naively aiming at vividness the contradiction was iwt felt. 
Words were pictures, imagery was inseparable from them. But the case was 
different when in the Hellenistic period the actual contents of the rdigion 
became the avowed subject of reflection. All descriptive imagery was felt 
lu be like reducing God to the level of nun. It was .m anthropomorphism 
which ought to be avoided. The truly spiritual God should be spoken of 
spiritually. How deliberate and determined this effort was is clearly seen 
in the Aramaic translations of the Bible made in Palestine and Babylon — the 
so-called Targums. But this way of thinking, stressing as it did the purely 
transcendental aspects of the Divine, ran the opposite risk of reducing the 
living God to an abstraction. Religion was in danger of becoming abstract, 
and this involved the further danger that religion might he replaced by 
reflection about religion. The inwardness and immediatencss of faith in Ged 
were in danger of being lost, and God was removed to a far ditfance. In the 
heart that longed for nearness to God the desire inevitably arose to fill up, 
as it were, the chasm that thus seemed to yawn between Ged and nun, and 
it is easy to understand bow ideas of all kinds were suggested. On die one 
hand, the natt * imagination of the people sought to secure their connexion 
with God by interposing intermediate figures ns His savants and messengers; 
on the other hand, philosophic thought postulated a sort of quintessence of 
all creative and efficient powers, a l<ogos, or even spheres and elements as 
helpers and overseers proceeding from God. This seemed to he a way of 
preserving a connexion between God and man. The history of Hebrew 
thought shows repeated endeavours of this kind, and on the basis of these, 
sonic have attempted to divide that history into periods. The real nature of 
the religion was at times cbscured by sue!) endeavours and the door was 
opened for the entrance of mythology. The straight path was regained only 
when men's hearts again became conscious of the living God and realized 
afresh the paradox of sublimity and immediacy, God's distance and His 
nearness. 

Xfter all, however, the danger of thus sublimating the Divine was never 
really formidable, because in the Hebrew mind the convx-bon of mans 
crcacurchood was always balanced by the other characteristic conviction, that 
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man is a moral being, gifted with die capacity for action anil called upon to 
exercise it. The Hebrew mind has never lost sight of the truth that man 
receives from God not only his life, but also the commandment. The God 
of love, Who calls man into being and maintains him in life, is also the God 
Who demands from him righteousness, tests him and judges him. To man 
lie says: “ I am the Lord thy God. . . . Thou shall Before man 

God sets the categorical, irrefragable, unconditional commandment. It is by 
fulfilling the commandment that man can serve God and prove his love to 
Him. This love to God is tlie first of all the commandments. “ And now, 
Israel, what doth the lord thy God require of thee, but to fear the Ixird thy 
God, to walk tn all his ways, and to love him, and to serve the Lord thy 
God with all thy heart and with all thy soul ? " Human behaviour is thus 
filled with meaning, and life itself becomes the path that leads man to God. 
Man is declared to be an ethical personality. Hebrew religion becomes the 
religion of God's commandment*— the Bible is full of them — and the piety 
it demands is the piety of the moral life. That is what is meant by the 
" activism " of the Hebrew religion, but the characteristic feature of it is not 
this laying of commandments on men taken by itself. What is distinctive in 
it is that man's knowledge of the commandment is conjoined with his con- 
Kiousncss of being the work of God’s hand*. The fact that man is God’s 
creature and the fact chat he is under law to God belong inseparably together. 
Both convictions were present in the Hebrew mind The emotional and the 
conative elements go together. 

All this implies, therefore, that man is not only a creature, hut a creature 
with a moral personality. What lie is reveals to him what he is meant to be. 
He can and ought to do something as toward God. He is to serve I lim actively, 
not merely to sit humbly charged with emotion and consciousness. The *ig- 
nificancc thai God has put into human life is to be reinforced by the 
significance that man should give to his own life. “ See. 1 have set before thee 
this day life and good, and death and evil; ... I have set before thee life and 
death, the blessing 3nd the curse: therefore choose life" 1 ' Man thus Hands 
tree before God, he “ chaise* the will of God,” choose* the world in which 
he means to live. He can make his own life. He can " walk with God.” In 
virtue of what he is, lie makes it his task to fulfill the commandment; he 
acts as a moral being. What he dees he can claim as his own act, and it 
discloses to him what he is capable of. As is said in the Talmud — the so- 
called “oral torah " — i.e., the oral teaching, the explanation and completion 
cJ rise written or Biblical torah—” Everything lies in Clod’s hands, except the 
tear of God in the heart of man." Human life is thus raised above all neces- 
sitarian theory and all control by Fate. This conviction was so deeply felt 
that later mystical Hebrew writers went so lar a* to say that the human will 
and human action had cotmical force; they could affect the fate of the world 
and bring about either the salvation or the destruction of the world. The 
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Hebrew mysticism of the Middle Ages of Judaism and the ensuing cen- 
turies rests largely on this cc neeption. And even in an earlier period the 
Talmudic poetry, tile Haggadah, bail said that owing in ilic \v>ckedncss of 
seven generations God bad left the world and only in the days of seven just 
men had He returned to His place in it. 

But it was not only mystical writers who uttered thoughts like these. In 
the earliest Talmudic period a thought similar, and indeed identical, found 
expression in words that became classical. The words occur in the Bible, 
but it is in the Talmud chat their full meaning is brought out. The words 
arc: '‘the hallowing of the Divine Name.” Every time a man chooses die 
good, says the Talmud, he M hallows the name of God," foe lie thereby 
demonstrates the reality o? the nature and comma ndmcnr of God, “ the Holy 
One”; and all wickedness in thought or deed “desecrates or defiles the 
Divine Name.” Iiccau.se it implies that a piece of life has licen left unenn- 
sccnxtcd. " When ye sanctify yourselves. God is sanctified.” " I will be 
hallowed among the children of Israel ” !H 

This became one of the most familiar phrases in Israel. This thought of 
the creative power that has been given to man and enjoined upon him re 
reived a further interpretation — viz., that nun makes a place for God and 
builds a kingdom for Him on earth. The phrase coined by religious lan- 
guage to express this thought is ” the Kingdom of God.” It means that the 
sphere of good created by nun is a sphere in which, so to speak. God docs 
not set man, as lie sets him in Isis environment in life, but in which man 
lets God and which he gives tn Him as His dwelling-place. There is another 
classical expression for the same idea, the shcchinah.** Again and again with 
varying words it is declared that whenever men make and perform five vow, 
- All that the Lord hath spoken we will do .” 10 then the Kingdom of God has 
come on earth. Wherever good men meet together, there is the shechinah, 
the dwelling-place of God here below. The conception of the election of 
Israel also assumed this form. Wherever Israel is and turns to the Father in 
heaven, there is a Kingdom of God, there is the shechinah. And whenever 
men longed for the “end of the days” and wished to sex: it realized they 
thought of it as the time when the whole earth would be a Kingdom of 
God. In this picture of the future the Hebrews saw the meaning of their elec- 
tion. Theirs was the task of bringing about this kingdom. A prayer that 
belongs to the third century of the Christian era and is used at the Hebrew 
New Year services runs: “Our hope is . . . that tve may make the world 
a Kingdom of God and that all the sons of men may he thine.” 

The emotion that fills the heart of a man who knows rhe commandment 
and is conscious of his own freedom is reverence, the emotion that is in- 
spired by the moral imperative, by what is morally lofty and holy. It is the 
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emotion that is tck by the free man who can look up when he is dearly con- 
scious ol the commandment and of his responsibility. The fine Bible word 
for this is “ the fear of Gnd." *' Thou shale tear " were the words used to 
children to remind them of their due attitude toward their parents, and in a 
bier time this same attitude was enjoined toward teachers; but the word was 
used chiefly of man's attitude toward God . 41 Fear thy God " ,l is the closing 
injunction of the commandment. This is the emotion felt by the man who 
comes into the presence of the Holy One* to serve Him ir. goodness and 
with uprightness, and it is therefore synonymous — although the emphasis is 
different — with the other phrase, " love to God.” To “ love God and fear 
Him " is almost one word in the Bible. Both in humility and in this u fear 
of God m there is present a sense of infinity and eternity; for the command- 
ment, being God's commandment, is for man always unfinished. But whereas 
humility always has its eyes fixed on the unsearchable and the mysterious, 
reverence hat in view what is manifest and definite— vit, the command- 
ment, which is always clear and alw-ys binding. In the light of duty the 
reverent man recognizes the endless path on which, as he passes from com- 
mandment to commandment, from act to act. he is to work out his life-ta.sk. 

But here again, in the significance thus put on human conduct, lay ;»nothe r 
(huger — viz., that human action as such, or the commandment in itself, 
should be regarded as all-sufficient, and that the sen* of reverence should 
gradually fade away and finally lie lost sight of. Already in the Book of 
Isaiah it is said that 44 their fear |nf the lx>rd] is a commandment of men 
which hath been taught them''* 1 Again and again it seemed as if die com- 
mandment had ceased to Ik God's commandment — that is to say, it had 
lost its note of eternity and infinity, and become a mere convention or legal 
enactment: obedience to it was merely external and formal. This meant that 
religion, although it might have much to say about God, was a matter of 
this life merely, unconnected with die Infinite and Eternal, that it had beer, 
so externalized that it was in danger of becoming a form without contents. 
It threatened to become a mere rule of conduct, uninspired by reverence. 
Further, the thought which is almost always associated with the command- 
ment, the thought of the blessed and happy reward that follows its fulfilment, 
thus becomes meaningless. Many passages of the Talmud show how keenly 
this danger was felt. Again and again it It reiterated that God desires the 
lscart. that the commandment demands worship and a suitable disposition, 
that man is to «ck the good 4 ‘ for God's sake," or, as it is sometimes put, 
" for its own sake.*' At the beginning of the second century a rabbi used the 
phrase: “The reward of the commandment is the commandment and the 
punishment of wickedness is wickedness." And more than three hundred 
years earlier another raldn, whose words have also come down to us in the 
Talmudic “Sayings of the Fathers," uttered the exhortation: M Be ye not 
like servants who serve in the hope of receiving reward, but be like servants 
31 l*y. rvr, 17. a * luuih xxix. 13. 
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who serve without hope of reward. Let the fear of God in heaven be upon 
you.” It is in the last words ol thi* exhortation that the real significance lies. 
Reverence involves assurance of fulfilment and satisfaction, promise ami 
consolation 'these arc the reward. When the commandment loses its rever- 
ence in men $ eyes, their assurance of reward suiters the same loss. The true 
commandment, this new principle, this revelation, is recovered only when this 
injunction: u Fear God,” has again become a living word. 

Thus just as Hebrew piety combines the consciousness of creaturehood 
with the consciousness of being under the commandment, so it combines into 
a unity reverence anti humility. Every aspect of the commandment speaks 
oi something that is hidden, of die Eternal and Infinite; all that is hidden 
and secret speaks of the commandment; and the ground of our life speaks 
of the path we arc to trend, juit as the path chat we arc to tread speaks of the 
ground of our life. Or, to use the terminology of a later time, all faith im- 
plies law arid all law implies faith. The one cannot he understood without 
die other. Their complete unity reveals the meaning of life and guarantees 

C 'ery and union with the One God. Some have declared that the Hebrew 
ah is a religion of this lire, but the statement a only partially true. It is true 
in the sense that the paths on which God’s commandment is fulfilled arc 
here, on earth and in the life on earth. But die statement is ala> incorrect, 
because it overlooks the fact that this path that mart is to tread originates in 
the Beyond, in the depths of life. All that is transcendent enters into this 
life as the appointed way for men, as the divine commandment which it is 
man's life-task to fulfill. Therefore there is here no opposition between Im- 
manence and Transcendence, or, to put the same meaning into other words, 
between that which is to be fdt ana chat which is to be lived, between the 
Mystical and the Ethical It is ouly in thought that these should be dis- 
tinguished: in Hebrew religion they arc essentially one and the same. Of 
course, in view of tbc many minds that have been occupied widi the sub- 
ject we may freely admit that differences have emerged, and th:ii the cm* 
phasis has been laid now on one and now on the other aspect. But the charac- 
teristic attitude of the Hebrews is abandoned only when it is claimed that 
cirher aspect is the only valid one, when faith is so emphasized that no room 
is left for law, or when law is made so supreme that it denies a place for 
faith. Either attitude abandons the principle, the revelation which became 
history in the Hebrew religion. 

Man. It is through the one God that man, in the Hebrew religion, gains 
his religious significance. Created and called by God, he ix not only a man, 
but nun. the one man that lives in all men. He is the man of God, or, 
as the Biblical metaphors, which transcend their original meaning, put it, he 
is “ made in the image of God,” he is " the child of God.” That is to say. 
man — not merely this or that individual, hut man generically — is capable of 
manifesting the divine. This implies a new principle of humanity, a new 
dignity and unity of the human race, and it involves the status and the value 
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(i( every human soul, ics uniqueness and personality. L.ich individual is the 
image, the child of God. “ Know that for thy sake the world was created" 
is the Talmudic rendering of this thought. Self-reverence is here enjoined 
on man. 

This idea of I icing made in God's image, of being the child of God, con- 
stitutes the supreme injunction ih.it is laid on every individual — viz, the 
injunction to show himself divine. The utmost is required from each. The 
classical expression of this in the Bible is " Ye shall he holy: for I the Lord 
your God am holy." " This call to holiness, or, as it is also called, to purity 
of heart, is addressed to every man. An ancient prayer bids each man say: 
“My God, the soul which thou hast given me is pure : it is Thy breath in 
me." In this purity lies man’s whole task, the whole potentiality that is latent 
in him, the whole liberty that isopened up to him. The word " live " becomes 
a commandment: "Thou shalt live." And it i» a commandment that is 
endless. If man is to he holy .is God is holy, or, as another Biblical expression 
has it. if he is “ to walk in all his ways, and to love him,"’* if liis life is to 
be thus measured by die supreme, divine standard, his task is never finished. 
The commandment comes to him as something that is ever new; command- 
ment follows commandment; man is never done wirh it. The ideal con- 
tinually rises up before him, demanding to lie realized, and yet it ever 
recedes before him into infinity. This is another characteristic dillerence be- 
tween the Hebrew religion and the ideal of antiquity, when men fondly be 
lieved that they had reached the goal of viuue and wisdom and thereby 
achieved perfection. 

To the Hebrews their distance from perfection was evident not only be- 
cause of their lofty conrepticfl of the ideal, but also and especially from their 
knowledge of human nature. The infinite task has oecn laid on finite humaii 
life: or, as a somewhat trite sentence from the “ Sayings of the Fathers " puts 
it, " The day is brief and there is much to be done." Man’s capacity, which 
can never overpass the limits of the earthly, is called upon to fulfill the com- 
mandment that is infinite. He is to be holy as the Lord his God is holy, and 
yet no man tin earth is holy. Scill this commandment rises up unceasingly 
before him. To quote once more from the “ Sayings of the Fathers ": “ It is 
n« within thy power to finish the task, nor is it within thy liberty to abandon 
it.’ This contrast is very keenly felt in the Hebrew religion — the contrast 
between man’s greatness and his limitations, between his task and his powers, 
between the divine and the human, between the Beyond and the Here in his 
life And it becomes all the more deeply felt because of the continual re- 
minders of man’s personal responsibility, of the obligation that rests upon 
him to choose and decide, of his accountability to God, and of the stem 
thought of judgment. God is " the Judge of all the earth," “ He “ scarchcth 
the heart, and tricth the reins." 11 The more man learns about himself, die 
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more clearly hr is conscious that he comes short of what he is meant to be 
as the image of God, a mail |iurc and free. And this consciousness becomes 
clearer still, because it proclaims not only the human limitations which cause 
him to come short of what is demanded, hut also the fact of his guilt. For 
hr can also resist the commandment and refuse to walk in the way of God. 
He can deny the holy: lie can choose what diseases God: sin can enter into 
his life. And each sin he commit* is hit sin. This is another feature that is 
peculiar to Hebrew religion. Disdaining all mythological explanations of sin, 
and rejecting all theories that attribute sin to Fate, it emphasizes the |>cisonaI 

E played by man in his sin and the personal fate which lie brings upon 
self by sinning. Keenly and clearly felt as are the link* that connect the 
days and the generation* of men, the influences of environment and heredity, 
the weaknesses temptations and difficulties of life, little is said about »n 
in the abstract, about original sin or inherited sin. The emphasis is on personal 
sin: " Thou hast sinned: it is thy sin." It is not Fate, but the individual man 
that is here involved. The word “ sin " is the word of judgment concerning 
the personal act. The responsibility lies svi'h man. 

This raises the most important question presented by the religion of Israel. 
Is not the soul, created pure by God, rendered impure by sin? And does not 
man, created free, forfeit hy reason of his sin the liberty that was his? Docs 
hr nnt. indeed, cease to be a child of Gixl? This question is answered by the 
characteristically Hebrew conception of conversion or return — the Biblical 
word for it is often wrongly translated by “ penance " — and of the rceonaha 
lion which Is brought about by the return. This mean* that man is never a 
lost soul: it is always open to him to begin afresh and to get back to the 
path of life. In the words of the prophet, he can “ make for himself a new 
heatt and a nesv spirit " *' — “ new “ i* another characteristic Bible word — 
and thus recover his purity and his liberty. Or, as the Talmud say*, "Seeing 
that he makes his behaviour new, God makes him a new creature he is, 
l*>rn again; his life is given to him anew. This Bible teaching contradicts all 
theories of fatalism. The sinner can return. " Let the wicked forsake his way, 
and the unrighteous man his thoughts: and let him return unto the Lord, and 
he will have mercy upon him; and to our God, for he will abundantly par- 
don"'* Ot, in still other words, which by greater emphasis on the personal 
relationship between God and man, man can “ purify " himself before God 
and “ become clean " again, and thereby become reconciled to God. and God 
forgiveth " iniquity and transgression and sin." “ He “ sets free " and “ de- 
livers ” man. “ As far as the cast is from the west, so far hath he removed our 
transgressions from us." Sin no longer means Fate. After man is thus 
reconciled, sin is recognized as error or mistake. Man had gone astray and 
has now returned. God’s covenant with man abides. To quote the Talmud 
once more, “ Ye are children of the Lord your God, even when ye behave 
" tulc. v*iii. Ji. ** Ewd. «*»V. T- 
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not as his children.” " God says. What I was before man sinned, I still am 
after he has sinned.” 

The religion of Israel thus proclaims how the merciful, pardoning God, 
the God of righteousness and of love, receives back man thus reconciled. But 
this reconciliation is n« conceived as being exclusively the work of grace. 
It means here more than a miracle of deliverance wrought for one of the 
elect. It lays the emphasis on the decision mode by man and on the path that 
be now trends. It was his sin; it is his return, lie may and ought to have 
faith in the forgiving God, but this faith alone cannot guarantee his recon- 
ciliation. The sole guar .mice of that is his own actual return. The de- 
liverance in question is nc* a deliverance from the task of exercising his will 
and living his life: it is not a deliverance from die world and from life in it; 
it is a reconciliation of man’s will with God, an at-onc-mcnt, a coming to be 
at one, a condition in which man " makes God’s will his own.” Hebrew mys- 
ticism also has always maintained this position. And something more is im- 
plied — viz., the moral directness and immediacy of the reconciliation which 
thus comes to man. No one and nothing intervenes between him and God: 
man must purify himself, and God readmits him to His fellowship after he 
has done so. No one can relieve man of this necessity: no one can do this 
task for him : no one else can acquit him. " Return unto me, and I will return 
unto you, saith the Lord of hosts." " This doctrine of reconciliation has always 
been set forth by the teachers of Israel as their own peculiar faith. It has been 
deliberately proclaimed as such ever since it became necessary to differentiate 
the Hebrew exposition of ft from that of other expositors. A leader of 
Jewish thought in the early years of the second century said, “ Blessed are 
ye. sons of Israel! who iv He in whose sight ye purify yourselves, and who 
is He Who purifies you? He is your heavenly Father." The Jewish re- 
ligion was proclaimed to be the religion of reconciliation and reconciliation 
was proclaimed to be the ultimate meaning and goal of humanity. It is the 
crown of the belief that man is the image and child of God. Along with New 
Year’s Day and " the Day of Judgment.” and combined with diem into a 
unit, " the Day of Atonement " is dsc culminating point of the Jewish 
ecclesiastical year. 

Of course, this thought of reconciliation or atonement could be fully de- 
veloped and understood only when the ancient sacrificial forms of service 
had lost their meaning for the people— only, indeed, when these forms had 
ceased after the destruction nf the second temple. Sacrifice was an inheritance 
from the past, and its symbolism had laugh; the people many important 
truths. But the danger was always present that something which was esten- 
tial would be inseparably associated or even identified with something that 
was merely external; and the danger was all the greater because the expiatory 
sacrifice was understood as in some way a mediation between man and God. 
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The prophets had therefore frequently attacked the importance attached to 
sacrifice. and all the pathos ot their ministry had been manifested in this 
ennnexion. Again and again they lud declared that God desired not sacri- 
fice; * r that he doited ” faithfulness and truth,’’ ** ckcdicncc to His voice ; 14 




Fie. 104 . Rsaww mow Tjti? Law 
Atfrr u fintmg hy St fca/rr. M *v M A 



that He desired “ mercy, and not sacrifice 4h and like a grateful response 
to their message come the words of the Psalm: " The sacrifices o( God are a 
broken spirit: a broken and a contrite heart, O God, thou wilt not despise.” 4n 
When the service uf sacrifice had ceased, and especially when its true mcan- 
** Hutci Ck 44 Dcul xm. 4 - 4t p »- *7* 
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mg was seen to be the sacrifice of return, the sacrifice of righteous life — 
" return" and “doing good” constitute one idea in the Talmud. When 
worship had come :o consist only in prayer and the reading of the Scrip- 
tures; when sacrifice had ceased and no sacrament had taken its place, 
then the conception of reconciliation as a new beginning, a new life, 
a rebirth, attained its full purity and sublimity. Henceforth it was the 
centre of die religion. It could even be said, "Where the men of the 
return stand, perfectly ju« men cannot stand/’ As the religion of recon- 
ciliation with (kid, the religion of Israel came to know ics profounds 
meaning. 

This assurance of reconciliation also provided the key to unlock the mys- 
tery of the grave. The Bible mentions death for the most part merely as one 
of the facts of life. Man " goeth to his leng home." iT It has therefore com- 
paratively little to say about a life after death, especially as its chief purpose 
is to bring men face to face with the commandments that refer to life 
here. But this silence is also a tacit protest against all die figures and 
images with which the neighbouring religions had peopled the world 
beyond. The words of the Decalogue, "Thou shall ni* make unto thee 
a graven image, nor the likeness of any form," were conceived as applying 
to any world above or below, to heaven and hell. Therefore it is probably 
not fortuitous that the thought of the Beyond begun to find expression only 
when idol-worship hud definitively vanished from the national life. It was 
only then tlur men began to speak of the * life to come." of " everlasting 
life," 4 * of 41 the world to come” of which this present world is nnlv the 
“ outer court " and of the man whn knows that he i> " a child of the world 
to come." And in this assurance of eternal life with God the longing Heart 
now found its ultimate goal am! its complete conflation. The word 41 peace " 
becomes the word for eternal life, and, using another word that was also 
employed to designate the Day of Atonement, men spoke of this peace 
as " the sabbath, which is all sabbath/’ The lire everlasting is conceived as the 
great reconciliation of this life, as deliverance from all that is finite and 
earthly, defects vc and impure. It is the world in which there is nothing 
unhallowed, nothing uosabbatic. Men could now say, "Death reconciles." 
Here and there, it is true, especially among the mystics, the Beyond was 
objectively depicted, but the ancient spiritual conception always pre- 
dominated. 11 The world to conic, no eye hath seen it, save thou, O God, 
atone." These words are in the Talmud, and the same source contains 
anceher sentence that constitutes a paradox: “One hour of return and of 
gcxxl works in this world is more than all the life of the world to come; 
and one hour of bliss in the world to come is mote than all the life of 
this world." This shows once more how in the religion of Israel the 
Beyond and the Here arc closely connected, how each is the answer to the 
other. Life here takes its meaning from the life beyond, and our knowledge 
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of the life beyond advances pari passu with our knowledge of the meaning of 
life here, with its commandment and its reconciliation. 

This attempt to connect the I Icrc with the Hereafter. Time with Eternity, 
which is so characteristic of the religion «if Israel, becomes especially 
prominent when the Sabbath, to quote the Talmud once more, 44 is felt by 
the pious man to be a parable or image in this life of the life beyond/* 
Hebrew piety finds its fulfilment no: in a deliverance from the world, hut in 
a deliverance in the world, through the hallowing of the world. To the 
Hebrew mind there i* nothing ihai is only of this world, nothing that is 
merely secular. This ix the thought that is expressed in the Sabbath, and 
the Sabbath is one of the great blessings which Israel Ins brought to all 
men, especially to the poor and the oppressed. To the Hebrew himself it is 
the great symbol, 41 the token between Gad and the children of Israel/’ 
More and more their love has turned to it and rediscovered in it the central 
feature of the religion. Again and again it has lifted man above the toil 
that besets him behind and before and preserved for the toiler his per- 
sonality- Into the fret and rush of life it comes as the day on which man can 
look within. Week by week it calls a halt to the activities of the working 
day and confronts man with that which is holy, giving him an opportunity 
to look into his own heart and see the meaning of his life, sanctifying him 
again after his immersion in the secular. It claims to be a day in this world 
and yet not of rhis world; in the haac and press oL this world it is a day of 
quiet. Fc* quiet is not here synonymous with mere rest. It has the new, 
peculiar meaning that conics from God. Rest is an earthly thing: this quiet 
is religious, reconciling. The Sabbath is thus a world that crimes week by 
week from above. * A sabbath unto the Lord * 40 it is called in the Decalogue. 
The prophet calls it a "delight * the day * when the soul expands/’ says 
a rabbi in the Talmud. It is the token of surety for all that is included in the 
" blessing from the Lord .” 11 

The commandment concerning the Sabbath illustrates another aspect 
of the new principle — viz., that religion has a social side. The command- 
ment in question lux come down to us in the Decalogue in a twofold form. 3 * 
In the one it is associated with the Creation; in the other it is connected with 
the right that belongs to those who serve others. According to the latter 
form, the purpose of rise Sabbath is 44 that thy manservant and thy maid- 
servant may rest as well as thou w They have their part in the command- 
ment; it is meant for them. The conception of man, the man of the Sab- 
bath, implies that conception of M fellow-man ** which is also a product 
of Israel's religion If man is made in the image of God, it he is the child 
of (rod, then every human being is included, and the whole significance of 
the one man is extended so as to embrace every man. Every man is fellow- 
man to every other man, or, to use another word, every man is a thy brother/* 
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He is a brother even if till this moment we have been ignorant of his 
existence, even though he live f;»r away, even ;( he lx; a foreigner, so that 
the Bible can speak of * thy brother whom thou knowest not *’ ;ind of 41 thy 
brodier . « . as a stranger and a sojourner.” ^ Every man belongs to us, lie 
is given to us, so that tire Bible can again say, emphatically, ~ thy pc** ," 
” thy needy,” ” thy stranger.” The well-known passage in Leviticus which is 
usually translated " Thou shah love thy neighbour as thyself: 1 am the 
Lord " w means literally: “ Love thy neighbour: he is as thou and in this 
" as thou ” lies the full meaning of the commandment. In the same chapter 
it is repeated and extended still furrher. 44 The stranger that sOfOtirncth 
with you shall be unto you as the home -born among you, and thou shall love 
him; he is as thyself; for ye were strangers in the land of Egypt: I am the 
Lord your Gael/* M Not this man or that man, therefore, but the man who is 
ourself —that is the meaning of the expression “as thyself.” Thus it in- 
cludes noc only the stranger, hut also the enemy. He tee is this fellow-man. 
Hence the same injunction includes him. "If thine enemy be hungry, give 
him bread to cat; and if he be thimy, give him water to drink.” 17 " If thou 
meet thi:>e enemy's ox or his ass going astray, thou shall surely bring it back 
to him again.” “ And perhaps the most characteristic feature of all is that this 
thought of our fellow-man is extended into the conception of the life beyond. 
A sentence of the Talmud which has become almost symbolic says: ** The 
pious among the heathen have their share in the world to come.” Piety 
and its consummation in the Hereafter arc thus open to the human race. 
Wherever a man's lot may have l*cn cast, he is a man, and the way is open 
to him to be a good man. 

Thus the tirle fellow-man applies to every man. 44 Thy brother may live 
with thee.” ** And he is our fellow man by Grid's appointment. It is not our 
goodwill nor our kindness, nor is ir any social convention or legal enactment 
that makes him ax He is so by die appointment of the One God. and there- 
fore no one must deprive him of his standing or reduce its meaning. Every 
human right means a claim that our fellow-man has upon us as his birth 
right given to him by God. The commandment to “do justly and love 
mercy ” which is announced to man and demanded from him, is to govern 
all behaviour toward oui fellow-mam What we owe to God is to be paid 
first and chiefly to His children. In our relationship to them we find the sum 
of the duties which God has bid upon us: in our relationship to them we 
can manifest our love to God and our delight in His service. The Talmud 
wys: 4 * Love God in the men whom he has created.” The appointed path to 
God is by way of our fellow-man. The social element is therefore an essential 
part of religion. To the Hebrew mir.d there can be no religion without our 
fellow- nun. There is no religion in fleeing the world or in separating oneself 
from it. The leading teachers of the Talmud have therefore declared that 

,4 »*• 55 - M I**, xix, u* M Exod xiiii, 4. 
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this recognition of our fellow-man is the “essence of the torah" From it 
everything else follows. To use the language that was specially minted to 
express this teaching, the good man can be properly described only by the 
words “ just ** and “ loving," which involve social relationship. 

As it is a divine commandment, this duty to our fdiow-man is absolutely 
binding. He is entitled to it; he has that claim on us; as the Bible elsewhere 
says he is " the owner of the benefit.- w This is expressed in another word 
from the Hebrew mint, orve which denotes far more dearly than any 
exposition could do, what we owe to our fellow-man, to the needy, the 
suffering, the weak. That word is 44 justice,- and it implies that lie who helps 
ar.d encourages another has done no more than his duty. He has rendered 
to him only what was his due. He who i drains from helping has, as the 
same passage says, 44 withheld " something that is doc. As one of the ancient 
rabb.s puts it, be has “robbed" him, deprived him of something that was 
his by the appointment of God and by the claim of humanity No warmth 
of feeling, no sentimental goodwill, no harren sympathy, no empty love 
can be a substitute for it. Therefore this “justice 0 has been expounded in 
numerous Bible passage*. The statutes on this subject aim at securing pro- 
tection for the stranger, who has the same rights as the home burn, for the 
slave, who is regarded merely as a servant, but whose personal standing a* a 
human being is recognized in the stress that this religion laid on the dignity 
and blessing of labour, and (or the needy and the poor. In the Bible the 
word “ poor " has a religious connotation. The poor man is the child of God 
and utir fellow-man in a special degree. He is par excellence the fellow-man 
whom we must not pass by. Not only the Bible, but all later Hebrew litera- 
ture emphasizes (lsese demands. 

It is here that we find the gTeat social task grasped for the first time. The 
thought that human «xicty is a community pervaded by human duties, a 
moral confederacy and solidarity, is here seen taking shape. And it is from 
the Bible th3t the social commandment has again and again gone forth into 
the world. There is still another important aspect of it. This social order, 
this great community, includes the animal world- The help and support 
enjoined by all the commandments are claimed for the lower creatures, for 
it is said: 14 O Lord, thou preserves? man and beast." 11 The two arc fre- 
quently mentioned together in this way. Still more remarkable is another 
peculiar phrase which occurs twice in the Bible: “ to know the heart.” On 
the first occasion it refers to the stranger: “ Ye know’ the heart of a stranger, 
seeing ye were strangers in the lane! of Egypt.” •* The second reference is to 
animals: "The righteous man knoweth the heart of his beast.”** Lurher’s 
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translation, otherwise fo masterly. in this case comes short of the meaning. 
He renders it: “ The righteous man has mercy on his beast." To understand 
the animal, not to neglect or overlook it, is included in the law of justice. 

This “ justice," in its positive, stxial sense, with its unequivocal demand to 
Ik translated into action, is the first and plainest element of what wc are 
called upon to offer to our fellow-man. To this the Hebrew religion im- 
mediately adds love toward our fellow-man. For it is not only external aid, 
aid that passes front hand to hand, and which is frequently a matter of mete 
legal enactment, but the aid that goes from heart to heart that our fellow- 
man needs. His heart must receive from us its due. According to a saying of 
the Talmud. " ’ justice’ has value only in so far as there is love in it." This 
love is called ” the beginning and end of the lora/i.“ Without it men arc said 
to be idolaters. Three things .ire mentioned by which a professor of tlse 
Hebrew religion can Ik known: mercy, chastity, and love to man. Love is 
included hete, while the positive social righteousness of which we have been 
speaking is omitted. It is omitted because there arc many of our fellow-men 
who do not need it at our hands. As the Talmud say*: “ Justice can be 
shown only to the living, but love to both the living and the dead. Justice 
can be shown only to the poor, hut love to both rich and poor. Justice 
can he shown only by means of what wc bur. love by what we have and by 
wh3t we arc. Justice and love outweigh all the commandments in the 
Bible." 

Here again the enemy is included. Hate and vengeance are condemned. 
The Bible proverb runs: “Say not. I will do so to him as he hath done to 
me; 1 will render to the man according to his work." 1 " Ail hate is called in 
the Talmud “hate without * cause.” One of the old sages bids us pray: 
” Grant, O Lord my God, God of my fathers, that in no man’s heart hate 
may rise against us and that no hate may rise in our heart against any man." 
And another saying from the same source runs: “ Those who are injured 
and return no injury; those who hear despiteful things said against them and 
answer not; those who act in love and joyfully hear their trials; those are 
they of whom the Scripture with, ‘They who love chc Lord are as the sun 
rising in his strength.’ ” In the matter of punitive justice, moving words 
ascribe to God alone ** the right of vengeance, as of anger and jealousy. Anger 
and jealousy must be holy. They must evince nothing but the solemnity, the 
deep pathos of the ethical burning opposition to wrong and wickedness. 
Anti though at times Hebrew hearts werc^invadcd by anger and hare, though 
one of the Psalmists — one who was keenly conscious of the omnipresence 
and judgment of God — was tempted to cry, " Do not I lute them, O Lord, 
that hate thee? and am not I angry with those that rise up against thee? " "* 
the cry was answered in the prayer of another Psalmist in the older version 
of his word: “May sins disappear from the eatth; and then dicre shall be 
no wicked men.” 01 
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There is Kill another element m this love, an dement that is also at vari- 
ance with human vengeance and hate — vi/— that aspect of love toward our 
fellow-man that is expressed in sincerity, in candour. We arc not only to 
speak the truth, but also to oiler it to our fellow-man, tu help him to the 
good and lead him to the right. ** Love men and bring them into touch with 
the torch* That is another cal! laid ii[v»n man in relation to his fellow-men. 
The commandment to love him thus become; the duty of caring for his soul, 
and it is enjoined on every man as parr of his duty to his fellow-man. This 
prophetic task is assigned to every one “ Thou shale not hate thy brother in 
thine heart: thou shall surely rebuke thy neighbour, and not bear sin because 
of him.” w This points to the great moral responsibility that lies upon a man 
for his brother - the brother's sin may become his. As the Talmud says: M Ye 
arc all sureties one for another.” This complexes the conception of the human 
society. It is a community of moral suretyship. 1b live with one another 
means to lead each other on the path to God, the path to reconciliation. This 
is the meaning of the ancient prayer used on New Year's Day and die Day 
of Atonement: M Vouchsafe, O God, ro all whom thou hasr created, thy 
fear . . . that they all may be brought together to do thy will with all their 
heart” These words give expression to reverence toward our fellow-man 
as well as to reverence toward God. 

This reverence toward man as such implies the last aspect of the new prin- 
ciple — the conception of history and human responsibility lor it. God is 
the Ged of history: man whom God has called into existence and enjoined to 
keep die commandment, lus his place in history. He is the man of history, 
or, to use other words that mean the same thing, he is the man who is in 
humanity and for it. This idea was part of the religion of brad from the 
beginning. At the opening of the religion and decisive for all time stood a 
historical event, the deliverance from Egypt- That taught the Hebrews to 
hear the voice of God in history. It kept alive their memory for history and 
fed their religious confidence. The prophetic writings as a whole are a com- 
mentary on the meaning of history. Its meaning had to be thought nut, for 
at ail times the successes and the majorities were on the other side-, and the 
enemies of Israel could appeal to what seemed to be the verdict of the cen- 
turies. To meet these appeals the true reading of history had to be discovered 
and set forth. How different that leading was! It took no account of what 
men called success: to give heed to it meant to he guilty of idolatry. It is this 
new reading of history that is contained iu the Bible. Whereas all other con- 
querors not only laid down laws to justify themselves at the time, but also 
caused history to be written to justify them in the eyes of future generations 
whereas, that is to say, laws and history were in these cases whatever the 
conqueror determined they were to be, the standpoint here is essentially dif- 
ferent. In the Bible the laws are framed to meet the case of the weak and the 
needy, and history is conceived and described from the point of view of the 
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conquered. The ethical meaning of history was here discovered, the meaning 
of all that happens by the commandment of God. In particular the Bible 
expresses with impci ishable pathos opposition to a double code of morality. 
It opposes the laying down of different codes of morals for the great and for 
the humble, for rulers and for ruled, for individuals and for states, for private 
life ami for public or political life. All history is now conceived as the history 
of the struggle for what is good and just, for the one thing that is needful, 
and it thus becomes in the true sense world history, the revelation of the 
eternal, living God. It now attains its unity and its completeness. 

The men of whom wc arc speaking were able to realize and maintain 
this because they had the living conviction that they had been called of God. 
He who is conscious of such a call feels that he has been sent to the future, 
and he is therefore able to wait for and ap|>eul to the future. He has in mind 
" the day that is to come.” This conception of the future is another especially 
Hebrew thought. It is implied in the conceptions of Creation and of the 
commandment. What the One God has created is a life that will abide and 
attain its fulfilment: what He has ordained will have its day, " the day of 
the Lord," when it will he (unified. That alone is permanent and real which 
has come forth from God. In this sphere the future clots not mean primarily 
that which will Ik, but that which has been ordained, that which will come 
to pass as surely as the Lord liveth. He has commanded it: it shall he. The 
future is thus the great promise, the great certainty. The Bible also calls it 
the great “consolation." Despite all disappointment and failure, it points 
to the goal, to that which surely is, and it consoles for all the disappointments 
of the present. This assurance of the final outcome implies an abiding con- 
viction of ihe task, the path, and that conviction is another comfort in the 
midst of the failures of the present: For every true task is infinite It con- 
stantly transcends itself; it is the path that ever leads to the path. This infinity 
of the commandment, the impossibility of fulfilling it, could haidly fail to 
produce a keen sense of spiritual need. At critical moments in the history of 
Israel it was acutely felt, and awakened a longing for something that could 
be called fulfilment. But the real content of this idea has always been positive, 
not negative, a promise, not a denial. It proclaims that the commandment 
of God lives, not for a time only, but, to use the language of the Bible. “ unto 
all general ions.” This gives tu the commandment its full breadth and sweep 
and to history its wide horizon. It indicates the goal toward which all men 
can press and at which they finally meet. The existences of the individual 
and of a generation are fitted into a totality, and filled with corresponding 
depth of meaning, The totality uf the human individual has become ihe 
totality of the human race. In lace of the success of their enemies, in face 
of all hostile bragging and boasting, the irony of the prophets can find voice; 
their ability to see eternity behind the years and the centuries the sublimity 
of God behind all human greatness, enables tlicm to despise success and cling 
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w rhc future. This future therefore connotes nothing historical; it is a faith. 
Gods call and the future condition each other, and give the lie to all mythical 
and fat atilt ic theories of history. 

Thi< idea of the futute is usually called " Messianic/* because it originated 
in the hope of a Messiah — an Anointed One, a defendant of David, a 
king by the grace of God, a man on whom rests M the spirit of the Lord, . . • 
the spirit of wisdom and understanding, the spirit o: counsel and might, 
the spirit of knowledge and of the fear of the Lord." T> He is the man who is 
to come; in him the history of The future gains personal form and colour. He 
will usher in a kingdom of fulfilment, a kingdom in which wickedness or 
destruction* dispute cc war, finds no place, an era of peace and reconciliation, 
the time when “ the earth shall be full of the knowledge of the Lord, as the 
waters cover die sea.” u This Messiah is called by God to be the * judge of 
all the taxth.* ° He shall not judge after the sight of his eyes, neither reprove 
after the hearing of Ins ears: but with righteousness shall he judge the poor, 
and reprove with equity for the meek of the earth” T? This picture of the 
Messiah passes into that of hi* people, the people of I trad, whose path U the 
path to this future, and whose history therefore becomes Messianic history, 
the history of the future- The destiny of humanity is Israel's destiny, and 
Israel’s destiny ts that of humanity. The obligation that has been laid upon 
it is also the promise that has been given to it. Therefore the people of this 
religion comes to be the Messiah. “ I the Lord have called thee in righteous- 
ness. and will hold thine hand, and will keep thee, and give thee for a 
covenant of the people, for a light of the Gentiles; tu open the blind eyes, 
to bring out the prisoners from the dungeon, and them that sit in darkness 
out of the prison house." " 

But side by side with this personal interpretation of the Messianic king 
and the Messianic nation, and by and by transcending it, emerges that idea 
ol the future of which we have spoken, the Messianic conception of the life 
of the “ days to come,” the world that is to be, the realization of the ideal, the 
appearance of the Beyond in the Here. This is the future which is brought 
about by the freedom and piety of men, by their " return ” to God. To it was 
applied the name which was used to denote the dwelling-place which man 
prepares for God in the world, the “ Kingdom of God." The Kingdom 
of God now becomes the kingdom of the future, and to it men's longings 
turn. It is not a kingdom above or beside the svorld in which men live, 
but the hallowing, the reconciliation, of this world. It is die world in 
which “ God will be lord over the whole earth, he who is the one and whose 
name is the one." It will luve come when all men “ hallow the name of 
God," when God “ gives the peoples pure lips that they may all call on the 
name of the Lord and serve him shoulder to shoulder." The daily prayer 
will then be: " Hallowed br his name: his kingdom come." There have been 
,a heuh si. * l*»ah >i. j-t. 
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limes in the history of Israel, times of adversity, when men were inclined to 
picture this future as they had the Life Beyond, or to ” compute the end ” 
But even at such times the ideal finally prevailed. However prominently the 
stress was bid on the Messiah, on the Messianic people or on the Messianic 
era, it was always the thought of the “ Kingdom of God " chat men had 
in mind. 

k was this Messianic idea thai brought out into clearness Israel's message 
for the world. In it Israel’s task and Israel’s responsibility found clear ex- 
pression. Israel now began to see chat every “ call M is to service. Every one 
tr> whom such a call comes is, as the Bible says, a “ servant " of God. 74 This 
title :% applied especially to the Messiah, whether he be regarded as a person 
or as the nation. Israel now also learned that every “ call ” means sutler ing. 
To have a task for humanity laid on oik means to take on oneself a heavy 
burden and bear it for men. The 44 Servant ot (hx! " is a sufferer; his path 
is a tragedy. The thought of suffering had already Ikcii illumined by the 
faith in the One God. Humility was seen to mean submission to God's will 
and trust in His love. Reverence had seen in it a test, a training to endure and 
overcome. But now suffering is set in a Messianic light. There is a suffering 
for the sake of the future, .1 suffering for the reconciliation of the world. 
One of the prophets saw the “Servant of God" in this very guise as the 
suffering Messiah. He is the despised and rejected one, who M hears the sins 
of many " and “ bears their griefs and carries their sorrows .” n And even in 
this suffering servant of God the two ideas ot individual and nation coalesce. 
This Messianic fate of the nation is voiced in still another Bible word, “ the 
remnant.” It had already been understood that decision for God means a 
great election or selection among men, in which only a few of the many 
remain. " A remnant shall return.’' But now it was felt to be the great 
consolation, the profound meaning of the world’s history, that these few arc 
they to whom the future belongs. They are " the holy seed." Tf “ And the 
remnant that is escaped of the bouse of Judah shall again take root down- 
ward, and liear fruit upward. For out of Jerusalem shall go forth a remnant, 
and out of Mount Zion they that shall escape.” u 

The Messianic idea also completes the conception of reverence toward 
man: it culminates in the idea of revcicnce toward humanity. The grand 
style here enters into history. This is the source of the optimism ot Israel’s 
religion. It is not the optimism of the man who is satisfied with everything 
because be is satisfied with himself. It is the optimism that is contained in 
decision for God, the optimism that becomes the commandment and there- 
fore sometimes demands heroism and martyrdom. It is also the capacity and 
the determination to make the great resistance, to be zealous and earnest, 
to do and dare to the end. For the sake of the Messianic ideal it can take 
up a stand against the year and against ihc century. For the sake of God 

u twwh lu. 13 ,nai. w Baulk x, si. ri feauh xxxvii. 31-31. 
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it is abk: to deny, to demise, to reject. It cannot but l>c at times pessimistic at 
the thought of things as they are in the world, but what is peculiarly Jewish 
in this [jcssimistn is that it never leads to resignation or indifference toward 
things as they arc- It is only the “ No M that is the downstroke of the “ Yes ’ 
the negative side of the optimism, the courage that is determined to “ pre- 
pare the way/* This optimism is the steady setting of the will toward CJod: it 
is the w and yet '* of faith in the meaning of life- And in it we hear the voice 
of the new principle that in Israel's religion has become world history. 

The Individual and the Community, Like all ether religions that 
ol Israel is a religion of the individual lie is the subject of it. Its gifts arc 
Irtstowed on him, and it is to him that its demands are addressed But each 
individual is brought by his religion into touch with a larger whole — viz-, 
the community consisting of those who profess the same religion as he 
and so the desire of the individual heart to possess the religion is reinforced 
by the desire chat ic should he the abiding possession of the community from 
generation to generation. This need for the larger whole makes itself felt 
in all religion except that of the hermit. Anything that is calculated to pre- 
serve the believing community rouses the interest and demands the support 
of the individual, and finally becomes a fixed tradition. Thus, if we may u?c 
the expression here, the religion of the community, of the church, is super- 
added to that of the individual. This wider aspect becomes fraught wkh more 
significance 3$ the individual realizes what he owes to the community, the 
help and strength it aflords him. Through it he gains increased assurance of 
his religion. He realizes that he does not stand alone either in space or time, 
and his fellowship with others is a constant source of strength, assurance, 
and confidence. He becomes still more conscious of all this when the ex- 
istence ot the community takes on in his mind the Messianic, worldwide 
meaning, and thus seems to guarantee to him, individual though he be, a 
place in history. Its life and its outward forms arc full of interest to all who 
claim to belong to it. Like the individual, the community also should learn 
the meaning of sanctification anc have its own future. To those command- 
ments which personal religion lays on the individual are added rhosc duties 
which arise from the existence of the community. 

As we have seen, it is a peculiar feature of Israel's religion that it demands 
definite behaviour from the individual. In a similar manner interest in the 
continued existence of the community calls for definite forms of worship and 
determines their nature. This interest was embodied in varied enactments, 
observances, and forms, as, for example, in the ordinances regarding foed and 
the observance of the Sabbath. 'l*hesc have often been called the ceremonial 
legislation or M the Law 99 of Israel's religion, but the name is unsuitable, for 
it does not indicate what is essential and it is ape to mislead. More accurate 
and more illuminative is the name that was applied to the observances of an 
early period. They were called * ihe Iscdge round the torah” and this name 
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clearly expresses their real nature and purpose. They were meant to preserve 
and secure the doctrine, to delimit and hedge round the community of the 
torah. That is why they became more numerous in proportion as the com- 
munity had to light for its existence in face of persecutions and allurements 
to disloyally. The service rendered by the Pharisees, if we may allude to that 
.wet in this connexion, can lie understood only when tt is realized that their 
great object was to preserve and guard the community at a time when the 
foundations of its life were shattered. The special im(x»rtance of the Jewish 
ordinances lies in the fact that the religion of Israel lacks the means employed 
by other religious communities to secure unity and provide protection. In 
consonance with its whole nature, tt lacks a definite, rigid creed. It knows 
no dogma. tXigma has never had any place in it, because it knows on definite, 
restrictive “facts of salvation." with their sacraments, and because it has no 
official body with authority to make the articles of the creed binding. And, 
further, lacking sacraments and dogmas, it does noc constitute a church which 
is a channel of salvation and in which the individual merely accepts the 
faith of the church. It recognizes only the religious community composed o £ 
individuals who accept the faith and undertake the obligations. The Jewish 
community is thus “congregational" and democratic in character. 

But just on that account this "hedge round the instruction " is all the 
more unpoitant. Needless to say, these enactments have always been distin- 
guished from the religious commandments proper. Obedience to them has 
never been regarded as “ good works,” disobedience to them has never been 
condemned as sin, and, what is still more significant, it was unhesitatingly 
declared that their validity would cease in the Messianic time, when the great 
purpose for which the community had been maintained was accomplished. 
Nay, more; it has been only at rare times, in certain periods of transition, 
that they have been felt to be a burden or restriction. Speaking generally, 
they have been gladly observed, and the ancient phrase “ thy law is my de- 
light""’ has been exemplified in them. Only one danger has threatened 
them, the danger of losing their content and their meaning, of being re- 
garded as something merely ' legalistic, 1 so that men have sometimes kept 
them merely for the sake of keeping them and with a feeling of having 
thereby done something. There was also, perhaps another danger, the danger 
that their importance would be overrated. They have sometimes been looked 
upon as being the whole of the religion, and as a result personal piety has 
sometimes been relegated to a subordinate place or been lost sight of alto- 
gether in comparison with this congregational religion. At such times it has 
been necessary to emphasize what personal religion ically means. 

Nevertheless, on the whole this 1 Law 1 has been fraught with rich blessing. 
Its precepts arc far from being matters to which a religious man can be in- 
different; they arc by no means merely outward or external. They arc all 
related to religious thoughts and life and longings. They arc meant to be 
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symbol* that point hour by hour tn Got! anti Hi* commandment, to remind 
men of something that transcends fhe ordinary and the mean, and they have 
therefore always nourished religious activity and pious sentiment. The pas- 
sage that enunciates their meaning and purpose is " That ye may rcmcmlicr 
and < 3 o all my commandments, and be holy unto your God.” 81 The ’ Law ' 
represents the great and successful attempt to bring religion into daily life, and 
thereby to bring man into day-long touch with God. All the small and prosaic 
things of life, even eating and drinking, thus received (her note of worship, 
all the dull and trivial things their note of poetry and spirituality. The ‘ Law * 
also ensures that human life contains a touch of that asceticism with which 
no religiou can dispense. It has taught self control, moderation, sobriety, and 
liberty a* against license, thought as against impulse. It has in view the goal 
indicated by the words which stand at the beginning of Israel’s history, the 
words spoken ai Sinai: “Ye shall be unto me a kingdom of priests, and an 
holy nation.” " 

This ’Law' has served to maintain in the community of Israel an ever- 
ready piety, a moral purity, and even a courage to face mattyrdom. For many 
a long day this could not fail to be an essentia: part of the task set to the 
community and to each individual member of it The commandment that 
enjoined a sense of responsibility for the fellow-man necessarily and from 
the beginning involved the commandment to missionary work, and at 
many periods the religion of Israel had its Apostles and made numerous 
proselytes. Centuries of oppression and persecution, such as no other com- 
munity has ever been called upon to suffer, aimed at shutting out the Jewish 
people from all contact with other nations, and the Jesvs were forbidden to 
preach to them. But they came 10 sec that their exigence and their tenacity 
in holding fast to their faith were in themselves a message to the world, a 
missionary enterprise. Religion should speak to the world through the lives 
of its adherents. The greatest commandment of all was to show by word 
and deed what the religion of Israel is, what it demands and secures. The 
ancient phrase ehat speaks of the “ hallowing of the divine name " now 
gathered new meaning. To bear witness to the religion in daily life was seen 
to be its meaning. The restrictions and prohibitions lasted right through 
the Middle Ages, down to the beginning of the nineteenth century, when 
liberty began in be restored; but during ail that umc, and in spite of all 
repressions, spiritual life and scientific work were cultivated by the com- 
munity. An abundant and varied literature testifies to their activities. And, 
what is still more, that work was followed with interest by the whole com- 
munity, which contained no illitciatcs nor uneducated. This too was a source 
of strength, but the most important matter in this period of trial was rhe 
continued existence and loyalty of the community. 

This religion can be said in have a twofold history — the history ai Jewish 
thought as affecting the Jews ilienisclves and the history of that thought 
“ Nomlwn »v, 40. 11 fsoi. xix, 6. 
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and its results in other religions and in the world. There too Jewish faith 
has manifested its life and its power, working like leaven and exerting a 
compelling influence. Indeed, n history of the Christian Church might be 
written from the point of view of the prominence of the Jewish dement in 
it. At no time has the Jewish religion been important in respect of the num- 
bers of its adherents. With its (roughly speaking) fourteen million members 
it is a small body compared with the great religions of the world. Rut in 
this very fact it has descried one of its tasks. It has read in it a commission 
and call to give voice to the moral conception of minority, to the idea that 
»uiticc is really justice only when the few and the weak share in it. The 
importance of the religion of Israel lies not in it s extensive, hut in its intensive 
aspect, not in its geographical expansion, but in its living power. It has 
never l>ecn aisle to boast large numbers, but it has been the must influential 
religious principle in the world. This principle has lived and worked for 
two ihouond years in ocher religions and philosophies, but itx trues con 
tent and value have been evinced within the Jewish community itrclf. It is 
a world religion both in other religions and apart from them. Its adherents 
have always felt tt to be their God-given task to he loyal to rheir own com- 
munity; to gather from the past courage to face the future: to cleave to the 
great principle which was revealed among them and which, like all revela- 
tion, has ever become and wiil ever become new; to cleave to the determina- 
tion to serve the One God and do their duty by all that He has created and 
commanded; to continue in this faith and fear. 
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2. BUDDHISM 



by Heinrich Hackmann 



At the point where the railway line from Calcutta to Darjeeling in the 
Himalayas begins to climb from the Indian plain to the mountains the train 
crosses the socallcd Terai or Tarai. This is a marshy lowland, doping gently 
toward the &nuth. Its average elevation above the sea is 650 feet; ihr breadth 
varies up to thirty miles. Much of it is bush interspersed with a few tall 
trees; some of it is covered with long grass, with an occasional tilled field 
and a few scattered settlements. The whole district is moist, swampy, un- 
healthy, and fever -stricken; and its only inhabitants arc a few poverty- 
stricken survivors of pro Aryan tribes. The British Government has laid a 
few light railways through this frontier district fhai lies between die Ganges 
plain and the Himalayas. In December of the year 1896 a memorial column 
was dug up in this territory. It had been erected about the year 293 a«c. to 
mark the birthplace of Buddha. It bore the still Irgiblc inscription: " Here 
the Sublime One was born.” Noe far off, in the same Tarai district near the 
place called PiprJivi, a grave-mound was discovered in 1898. When the grave 
was opened it was found to contain several vessels filled with all kinds of 
valuables. A steatite urn bore the inscription in ancient writing and ancient 
language: w This urn with the relics ot the sublime Buddha, of the family 
of Sakya, is reverently placed here by hit brethren, sisters, and wives.” 

Thus not iar apart we have attestations of live birth and death of the man 
who gave his name to Buddhism. Next to the religion of Israel, Buddhism is 
rhe oldest of the world religions that still survive, and tn the opinion of 
many it is the most profound and precious wisdom that has ever been 
conceived. 

Buddha must Rave been born about 560 b/x, and his death must have taken 
place about 480 b.c. We know very little about him that is reliable, except 
broad outlines and a number of names. His father was Shuddhodana; he 
ruled over a small dominion, of which Kapilavastu was the centre and capi- 
tal. The name of “Buddha's mother is given as May 3 , and die is said to have 
died seven days after he was born. The princely line to which Buddha 
belonged bore the name Sakya, and therefore the famous son is sometimes 
called Sakyamuni, 41 the Hermit of the Sakya Family,” or Sakyasirpha, * the 
Lion H of that family. His prraina! name was Siddhartha ( w the Success- 
ful ”) or Sarvarthasidda, which has almost the same meaning. The family 
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name, by which he is frequently called, was Gautama. 4 Buddha * is not a 
proper name. It is the designation of a special dignity which he acquired 
when he had gained the profoundcst knowledge (bodhi), and it means " the 
Awakened” or "the Enlightened.’’ Another title frequently applied to him 
is Tarhajpta, which is sometimes translated as M He who lias gained the 
Truth ” and jometimes as " the Perfect One” 

Prince Siddhanha grew up as the son of an Indian royal house, and re- 
ceived the best education that was possible in his time. When he attained 
manhood he married Yaaodharo, who bore him a son, Rahula. Ere Jung, 
however, he broke away from the life he had led. Against the wishes of 
his relatives, and while sail in the freshness of early manhood, he left hii 
father’s palace and betook himself to the wilderness. This step was the result 
of an unconquerable longing to think out the mystery of human life, a long- 
ing which he could not satisfy in the environment and amid the duties of 
his home. At first he sought the guidance of renowned Brahmans hut. find- 
ing no satisfaction in their teaching, he devoted himself to an ascetic life, in 
which at that time many believed the path to the profoundese knowledge 
was to be found. Here again he was disappointed, and after years of self- 
torture he abandoned that path. Then suddenly came the day when the 
veil fell from his eyes. As he sat engrossed in thought under .1 pipal-trce 
(the llodhi druma or, as it is sometimes called, the Bo-tree) the secret of the 
world and the right path were suddenly revealed to him — he became the 
Buddha. 

From that time he went about the country as an itinerant teacher, preach- 
ing his new truth and gaining disciples. He defined his teaching with the 
greatest rare, and defended it against objections and attacks. He solicitously 
watched over the studies of his disciples organized them into a hand of 
seekers after the new path, superintended their efforts, ami guided their 
steps. The number of his followers grew, and included, it is said, his own 
family. Twenty-four years he spent in this way, seeking to perfect and extend 
his teaching. The scene of his labours was h;s own native land and the two 
larger kingdoms, Kosala and Magadha (Bchnr), which adjoined it on the 
west and south — that is to say, roughly the territory between the eighty- 
first and eighty-seventh degrees of longitude, of which Benares is the centre. 
He is said to have died, at the age of eighty, at Kusinagara (Oudh), in a 
copse on the bank of a river. 

These arc the only incident? in his life which can be said to be historical, 
but many legends have grown up round his name. Some of them may be 
based on facts, but it is hardly possible to aay mote precisely what historical 
basis there is for many of the stories that arc told. 

With regard to his teaching, however — and it is with it that we ate 
chiefly concerned here — we possess fairly complete and reliable information. 

Ihe teaching of the Buddha is closely bound up with the philosophy and 
religion of India, which had been developed before his day, and it will be 
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helpful to recapitulate briefly some of the fundamental conceptions into 
which, if we may put it so, the Buddha was thus born. 

The ancient Vedic gods of nature had, at least for thinking minds, passed 
away, and men were searching for a new, comprehensive power as a basis 
on which existence might rest. This single universal power was conceived 
in two ways, and was designate! by two names, Brahma anil Atman. The 
Brahma — it,, the power of the sacred word used in sacrifice by the offi- 
ciating Brahman — is itself a supra-divine entity, and finally becomes the 
creator and sustaincr of the universe. The Atman, on the other hand, the 
self or ego that dominates the personality, leads to the conception of an 
ego in the universe. These two, Brahma and Atman, were gradually identi- 
fied with each other; they are the same absolute world power looked at from 
dilerent points of view. But this ultimate world power is very vague and 
abstract. The idea of God is faint; the idea of an impersonal power is 
prominent. Further, this ultimate world principle awakens all kinds of ques- 
tions which arc not easy to answer — as, for example, in what relation 
Brahma or Atman stands to empirical individual existence. The mysteries 
that abound here arc deliberately overlooked in order not to arouse un- 
certainty in the mind, or the whole conception of God is resolutely rejected. 
The school of Samkhyam, which postulates an atheistic dualism of spirit 
and matter, follows die biter method. 

In proportion as the conception of God loses its clearness, the idea of de- 
liverance becomes more prominent. This had already happened in India 
before Buddiu’s time. The suffering that is inherent in existence gradually 
comes more prominently into view. Existence is conceived as die entangle- 
ment of a spiritual principle in matter, a condition of restraint which results 
in misery. The pruccsscs of empirical life are more and more clearly seen 
to he aspects of suffering, obstacles, confusion, deception. Ail the defects and 
imperfections of mundane things, disease, pain, privations, borlily decay, 
passions, disappointments, and ultimately death, are so many proofs that 
the spiritual principle is under the dominion of matter. Thus there arises 
an increasing desire for deliverance from this subjection and torture. Death 
dees not bring the desired deliverance, fur reincarnation (the transmigration 
of souls, metempsychosis) was a fixed article of faith. Death is only the end 
of one chapter of life. The decay of the body is necessarily followed by the 
rise of a new body, and in this regard the barriers between human beings 
and animals are broken down: a man may be reincarnated in the body of 
an animal. This belief naturally gave added intensity to the sense of tlie suf- 
fering that is inherent in existence. It implied that this suffering was end- 
less, that life was a ceaseless passage through bodies and existences, all of 
which involved a captivity of suffering. This was called idmtJ'a, the ceaseless 
moving through various existences the dread cycle of births and deaths. The 
varieties of incarnations however it., the difference that did to some ex- 
tent exist between human or animal life and the separate kinds of existence — 
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were associated with moral sdf-eocuriousnew and moral self-judgment, and 
led to the thought that the kind of reincarnation, with its greater or less 
degree of suffering, represented a verdict on the life that a man lud led. 
This is what is meant by far/na, literally ‘act’ or ‘deed’ (ritual jjerform- 
ancc). It is the resultant of all the deeds of a life. After death there make 
themselves fck in the kind of reincarnation that ensues. There is no question 
here of a divine judgment on life. The tribunal of {arnta proceeds at by 
a law of nature. This conception of the law of {ar/na of course increased the 
sense of the misery of exigence and strengthened the desire to find a way 
of deliverance from it. Even before the time of Buddha various answers had 
been given to rhe question how man could be delivered from life. These 
answers represent two outstanding views. According to live firs: of these, the 
way to deliverance is found in enlightenment or knowledge. As soon as a 
man recognizes that existence is essentially an evil, and sees clearly what 
his life essentially is — that is, the entanglement of a spiritual principle by 
the allurement and power of nutter — he hrings his slavery to an end. By 
looking frankly and resolutely into the depths of this mystery he cripples 
as it were, its power, and thus step* outside the circle of its spell. 

According to the other view, the means of deliverance is found in peculiar 
spiritual exercises, called Yoga. This denotes an abnormal inward condition 
(Yogi means literally ‘tension’ or 4 strain '), in which the ordinary mental 
level is transcended and new exceptional experiences arc made. Many pecu- 
liar means were employed to induce this state of mind, chiefly self-flagellation 
and asceticism (tapa/, literally 'heat '), as well as many other physical and 
mental exercises — control of respiration, bodily attitudes, and control of 
thought. By the use of these methods unusual states of mind were created, 
which were associated with peculiar sensations of happiness and j>cace and 
in which the symbol of deliverance was seen. The Yogi (r.e., he who practises 
Yoga) attains complete purity and peace, deliverance from the suffering of 
the world. This condition was called (even before the time of Buddha) 
Nirvana (m). We shoil consider it in greater detail later. 

These are in brief the main types of thought on the subject of human life 
which were common in India before Buddha was born and with which we 
must assume him to have been familiar both by teaching and study. But these 
thoughts, as they were set forth and translated into practice at that time, did 
not commend themselves to him as a solution of the riddle of life. Much of 
this teaching he accepted, but he combined with it his own original concep- 
tion of existence, and thus produced something that was quite new. In many 
of its details, of course, his teaching showed affinity with former specula- 
tion, but it had features of its own. and its compactness, its depth of thought, 
and the religious force and warmth with which he preached it invested it 
with a power which has lasted through the centuries, 

“Existence is suffering": the Buddha wholeheartedly accepted this state- 
ment of earlier thinkers. It was the starting-point of all his thought, but he 
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read inti* it 3 much profocndc* meaning. To him suffering is not merely 
what tv usually understood by tha: word — pain, privation, bodily and men- 
tal defret — though it includes nil these. The suffering that is inherent in 
existence is much more deeply rooted. It manifests itself in rhrec aspects 
which arc present in all existence. These arc sorrow (Ju^ha) 9 tranxkoriness 
(inrcta), and unreality (anjr/A). Under the first are included the painful 
experiences through which all men arc called upon to pass and in which the 
suffering of existence becomes patent co all. Most prominent among them 
are disease, age, and death. But these arc, 50 to speak, merely symptoms: 
something more serious lies behind them. This is arucca , the instability and 
perishablencss of nil that i*. Everything changes: nothing abides. The de- 
stroying worm is present in everything. In the words of the German poet: 

few all that from the Void 
Comes torch, desen a to be destroyed . 1 

The period of existence may lie longer or shorter in different cases; strength, 
beauty, greatness, and glory may seem to be greater in one case than in 
another, but all are alike doomed to pass away. Anyone who really thinks 
muse see tlut birth is the beginning of death, that every beginning is the 
fust step on the path to the end. But there is a third and still more grave 
detect in all existence — anuitii (the 'non-self*), illusion, the unreality that 
inheres in all that appears to exist. The pcrishablcncss of all things implies 
that they are not, for it involves the notion of nonexistence. A true existence 
could not perish, for how could it Iw transformed into its opposite, non- 
existence? The perishable is necessarily illusory; it is a aiming and a going, 
an appearing and a disappearing, with a shorter or longer interval between. 
If for five sake of illustration we imagine the interval to he infinitely short, 
sve see the nothingness, the illusoriness, of anything that is subject to change. 

In his blindness, however, man thinks that this unreality, this ehangc- 
ableness, is a reality, a permanent thing, and allows himself to become en- 
grossed tn it, for he feels himself drawn to the things around him. lie de- 
sires to possess and enjoy them: he cleaves to them. This cleaving to the 
illusory things of the world constitutes, indeed, all human effort. Man 
grasps at this or that grosser or more refined object: he would like to possess 
or hopes to gain it. But they are all illusions* He is grasping at shadows! 
There is a contradiction in this endeavour to attain things that do not really 
exist, in this cleaving to what dissolves in smoke. We realize this, and, realiz- 
ing it, continually experience anew the suffering that is inherent in life. The 
true satisfaction tha: we hoptd for is never attained: what we seem to have 
gained and enjoyed turns out to he an unexpected emptiness. Our thirst is 
never quenched. What seems to quench it always turns out co be a jota 
morgdna which brings no satisfaction. Full of this unrest, man dies, finish- 

1 e.icihc. flmn, 40 SuidjcrziicjTur." I. 9$5* b j McjAufttogfecka. 
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ing this lifr only to awaken in a new life marked by the same unrest. From 
existence to existence he is thus hurried through endless eras, through re- 
peated incarnations on higher ot lower planes of existence, borne along by 
the current of perishable, unreal phenomena that bring him nothing but 
sorrow and suffer ing, the ocean ot births and deaths (jttmtdra). 

But the ever renewed pain of this vain 'cleaving* arises not only from 
the Ulusorinc** of the world, but aim and in equal degree from the illusori- 
ness of one’s mvn ego. All that has been said about the things outsiJc us — 
that they are all fraught with pain, perishable and unreal — u equally true 
of man himself. In man there is no permanent, abiding element, no im- 
perishable subtxratum, no “ immortal soul." On the contrary, man himself 
is composite and changeable. He is a structure, endowed with functions 
which has its day and then completely dissolves and disappears. Man can 
be billed an assemblage of parts, just as a carriage is an assemblage nf pans. 
When these arc taken asunder, nothing remains. The component parts of 
man arc rhe Kxuilled M five groups " or “ five collections " — ( i ) corporeity, 
(a) feeling, (3) jxrcepcion, (.|) judgment, (5) consciousness. When these 
five grrHi|>s are conjoined you have a human being. So long as they co- 
operate the human being exists. When they are disaxiatcd the human being 
passes away. None c£ these component parts is permanent, and, as they con- 
tinue the whole man, there is no permanent, abiding element in him. To 
assume that there* is an abiding basis for human existence, such as an im- 
mortal soul, is, according tn Buddha, a very dangerous error, and he often 
combats it. He was fond of setting forth the absence of any permanent sub- 
stratum, and of illustrating this by two analogic*. One was that of running 
water; the other was a burning flame. In boch there seems to be a permanent 
object present, in the one an unchanging stream and in the other n uniform 
light, but in reality they arc only two ever-changing but constant processes. 

But if man completely passes away in death, how can we conceive of a 
reincarnation, which after all must be in some way or other a " transmigra- 
tion of souls” ? The Buddha postulates a reincarnation, but for him there 
is no transmigration of souls. Nothing of the vanished bring passes into 
the new one. There is no real connexion of time kind between the different 
incarnations. It is the total result of the extinct life which calls into being 
a new existence of a definite kind. The new existence is connected with the 
former life in a decreed way, just as an effect is connected with its cause. 
A living being originates through the action of a casual connexion: the 
efficient causes lie in die former life. This causal nexus (the nddna chain, 
or connecting chain with its twelve links) is one of the most obscure points 
in the teaching of the Buddha. But he finds in it the |»roof that n rigid 
inner necessity connects the history of any life with the origination of a sub- 
sequent one. ‘I'hc law of obtains here. The fact that a former life has 

run out, that a definite result was achieved in it, that this result was of a 
certain character — that is the sufficient cause why, even after that fife has 
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completely vanished, it should produce a new life corresponding to it. In 
this causal connexion the most important factor is the * thirst * or the * cicav 
ing * to which the vanished life was subject, that cagct grasping after the 
world and it* objects which desires thr unattainable. And this * cleaving/ this 
‘thirst/ is due to something that lies still deeper, to man’s ignorance of the 
nature of things. Its ultimate roe* is ignorance. 

If this continuous generative process, this evcr-ncw procession of one ex- 
istence from another, is to cease, then the ' thirst/ the ‘cleaving/ must fc< 
comj'letely subjugated, and as the ultimate root of this 4 thirst * is in ignorance, 
this too must be overcome. When a man has learned the truth about the 
world, when he has come to sec how profoundly the happenings of life arc 
interconnected, and when thus the fatal urge, which makes him long for 
the illusions of existence, has been completely extirpated, his life has no 
further causal effect the {arma nexus has been broken. Even before Bud- 
dha's day the goal thus reached had been called Nirv 3 na(m),and He retained 
the name. The word means * extinction * — that is, the extinction of the flame 
of desire which had found its fuel in the 'thirst ' ami ‘ cleaving/ When the 
fuel has been withdrawn that flame can burn no longer. The continued 
existence of the body has no relevant connexion with Nirvapa; its dissolution 
(i^. r the separation of the five group which had been brought together 
by a previous {arnra) may be postponed; that is to say, the attainment of 
Nirvana and death arc not necessarily simultaneous. When death does come 
(and a man attains ftarinirvoQa, perfect Nirvana) this cxcamatson is fol- 
lowed by no reincarnation — deliverance has been found. (The question 
whether there i* not some kind of positive “eternal bliss" beyond Nirvaha 
is entirely unbuddhistic: it was rai*ed by later speculation. In Buddhist dex- 
trine Nirvapa is the final end. Of course, ir is trcquciiily lauded as a place 
of blissful refuge from all suffering, ax a state of peace, hut this idea involves 
no contradiction. The ccrtninty that escape ha\ been found from all the suf- 
fering of existence fully justifies positive expressions of this kind.) 

But how is this final goal attained? In particular, what 3gency is there to 
help men to subdue the * thirst/ the ‘cleaving' to life? The path to it is a 
via media, a middle path; that is, it avoids the two extremes of devotion to 
enjoyment and asceticism. Between these two Buddha has pointed out a 
path which he calls the Eightfold Path. His practical directions for find- 
ing rhe true parh and living thr true Buddhistic life are set out under 
eight heads: (t) right belief (or right view of life); (2) right purpose; (3) 
right speech; (4) nght behaviour; (5) right calling (or occupation); (6) right 
endeavour; (7) riglu contemplation; (8) right concentration. This list, of 
courjc, requires further elucidation. Its contents arc sometimes grouped into 
three categories — viz-, understanding, morals, concentration. A correct, pro- 
found understanding of Buddhist doctrine must be reached by study; fur- 
ther, by obedience to the moral precepts one must bring oneself into the 
right state of body and mind; lastly, by the practices of meditation and cor.- 
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ccntrauon one must unloose iht chains that bind him in existence. The 
demands nude under the categories of understanding and morals arc cloudy 
akin to each other. They include both theory and practice. By following them 
a nun brings himself mentally and bixlily into complete accordance with 
the Buddhist conception of ihe world. Contemplation and concentration arc 
of another kind. The two words denote a comprelvenuvc system of spintuol 
exercises. It opens with “ devout contemplations." These can be directed to 
objects of any kind, and help, as it were, to saturate the mind with certain 
conceptions (say, of perishablcncss, the loathsomeness of the body, death) or 
to objectify mental processes and disconnect them from the self. The cul- 
mination of the system is reached in the * meditations ’ or ‘ concentrations.' 
By means of certain methods of mental discipline, |ieculi.ir, abnormal men- 
tal conditions (JhyJna) are experienced, in which one rises above all that is 
phenomenal to ineffable heights of liberty. 

For anyone who desired to follow the precepts of the Eightfold Path or- 
dinary civil life was full of distractions, and therefore the Buddha called 
upon all his serious disciples to abandon it They had to forsake family, Occu- 
pation, and society and lead a solitary life cither as anchorites or as members 
of a monastic community. Almost from die beginning the latter mode was 
most frequently adopted Buddhistic monasticism was a protective measure 
whose aim was to render possible the mode of life that was suitable for the 
purpise in view: in itself it had no special value, and no special merit at- 
tached to it. The Buddha laid down numerous rigid rules for these monastic 
communities. The dwellings had to be simple — in many cases they were 
mere rock-caves — and they had to be away from cities or villages. The dress 
of the monks was strictly prescribed. It consisied of three garments — an 
under garment, a kind of coat, and a clonk. The hair of the head and the 
beard were shaved oft. Ax the monk must hr free from the necessity of earn- 
ing his bread by toil, he had to beg his food, and for this purpose he made 
a mendicant round every morning. He was not forbidden to cat meat if he 
found i: in his wallet, but later Buddhism strictly prohibited all meat diet. 
The rules for the monastic Lfc were summed up in ten (negative) com- 
mandments, as follows: 



(i) Refrain from killing. 

(а) Refrain from stealing. 

(3) Refrain from unchastity. 

(4) Refrain from lying. 

(5) Refrain from intoxicants. 

(б) Refrain from solid food after midday. 

(?) Refrain from dancing, music, and iheairical representations. 

(8) Refrain from using garlands, perfumes, and solves. 

(9) Refrain from using high and broad couches. 

(10) Refrain from accepting gold and silver. 
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This decalogue, however, indicated only the broad lines of behaviour. Fur- 
ther regulations covering the minutest details were added, and this process 
was continued long after Buddha's time. The oldest document containing 
these detailed regulations is the Pratt mo^sha. a list of about two hundred 
and fifty contraventions by which the monks had conjointly to test their 
consciences twice every month. The day appointed fot this searching of 
hearts was called up&vasatha (uposatha) — ix u ** day of fast.’’ The pro- 
cedure was strictly regulated, and this ebset vancc was the sole trace of cultus 
practised in ancient Buddhism. 

Anyone, without restriction of caste, was eligible for admission to this 
monastic order. The only bars to acceptance were certain grove sms (such 
as parricide), some fot ms or disease, and lack of personal liberty. There were 
two stages in the process of admission — the ' exodus 1 the forsaking of 
domestic associations) and the ' entrance 1 (j>.. admission to the order). Both 
were carried out with the utmost simplicity, the one essential requirement 
being a declaration made by the applicant in the presence of witnesses. This 
declaration did not bind for life, and a monk who saw reason to change h;s 
mind was free to leave the order at any time. 

[t was not till a later rime and, as it would seem, against his will that the 
Buddha consented to the foimation of nunneries, but these were expressly 
and emphatically subordinated to the monastic communities. 

The man who set out to follow the right |>ath advanced by stages. Of these 
there were four. The entrant was known as ~one who has stepped into the 
stream M — ix. t a novice; then he became “ one who returns once more " — 
ix. f one who will return only once more (here on earth); then “one who 
returns no more ” — ix., he will n<x he reincarnated as man, but in a higher 
world (a ' heaven ’). and thence entcT into Nirvana; the highest stage is 
that of the arahat (' venerable ’ or ‘ saint '), who pisses immediately from his 
present existence into Nirvana. 

All who did not become members of the monastic (or conventual) com- 
munities thereby excluded themselves from full disapleship of Buddha and 
from attainment of the final goal. It was possible, however, to occupy a cer- 
tain relationship to the teaching of the Buddha as a lay disciple- Buddha laid 
down instructions for these lay brethren too. T hey had to endeavour to lead 
a moral life in keeping with the demands of the time, and to fulfil all 
duties toward parents, teachers, wives and children, servants and subordi- 
nates, ascetics and Brahmans. The first five commandments of the monastic 
decalogue were especially enjoined upon them, as well as the duty of sup- 
porting the monastic communities by gifts and in other ways. All these 
endeavours could ric< procure for by brethren the higliest salvation, en- 
trance on Nirvana — that was practically, if not in theory absolutely, im- 
po^ible for a layman sharing in the life of the world — but they would 
help to procure a favourable reincarnation, in which it would be possible 
for them to do what had been denied them in their present exigence— 
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U., become members of a monastic community and ultimately attain the 
rank of arahat. 

All the instructions, precepts, and ordinances of the Buddha were origi- 
nally in the farm of oral tradition. For a considerable time nothing was 
put into written form; indeed, it was only after the lame of centuries that 
the teaching was written down and a sacred literature began to take shape. 
That literature seems to have consisted at first of two parts, the rules for the 
monastic life and the oral teaching of the Buddha. Latex a third section was 
added, treatises of a philosophical, or, rather, psychological, nature. These 
three pans together were called the Triple Basket (Tripita^a) — ix., The 
Threefold Tradition- The separate parts were called respectively V in aye 
Pita^a (The Basket of Monastic Rules), Sutra Pita^a (The Bdil{ei oj In - 
ftructions), and Ahhidharma Vitalya (The Basket of Commentary on the 
Instruction). The oldest form of these canonical writings has come down 
in the Pali language. In course of time, when Buddhism had spread to other 
countries, the literature was translated into numerous ocher tongues. This 
dillusion was accompanied by a considerable amount of rearrangement and 
expansion, and much supplementary matter was added, so that to-day it 
cxiszs in dilferent countries in very various forms. 

When we look at the entire system founded by Buddha the following 
seem to be the chief characteristic features. 

In :te essentials the doctrine has a distinctly Indian character. Its affinity 
with older Indian thought lies everywhere on the surface, and the Western 
mind is at once struck by the singularities that abound in it. To begin 
with, the fundamental assumption of transmigration or reincarnation strikes 
a note that is strange to us. The emphasis with which it is declared 
that life is suffering; the sensitiveness that regardv all taking of life as a 
wrong; the strength with which it is asserted that the world is tmrr.il 
because it is perishable — these are features which have their origin in 
Indian mentality and which arc perhaps ultimately due to the climate and 
the history of India. Again, the manner in which philosophical and re- 
ligious thoughts arc intermingled is peculiarly Indian. This intermingling 
is specially prominent in the conception of far met, in which the religious 
need for a future retribution is satisfied by philosophical argument (the 
r.idana chain). In this combination of philosophy and religion the stress 
is plainly laid on the former, so that the teaching of Buddhn demands con- 
siderable mental ability and training — another feature which it shares with 
Indian systems generally. From the point of view of religion, we find in 
original Buddhism a very ratified air, in which it is not easy to breathe. The 
gods are dethroned; their heavenly seats arc transitory places of reward; a 
deity, in the complete sense of the word, docs not exist; worship or cultus, in 
which the individual can participate, has no place; there is no room for 
prayer. On the other hand, abstract ideas abound. To know or not to know, 
that is the question, and it ii significant that deliverance can be found only 
in the narrow circle of monks or anchorites. The great world outside is ex- 
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eluded. It must be left behind. The path to salvation leads net into the world 
and through the world, but away from it. In a life of seclusion each indi- 
vidual must take upon himself the heavy task of working out his own sal- 
vation by self-discipline, self-purification, study, thought, meditation, and 
concentration. 

This predominantly philosophical and abstract character of original Bud- 
dhism has made it, in spite of its Indian colouring, extremely attractive for 
thoughtful minds in all lands and among oli peoples. It has aspects in which 
it comes into touch with philosophic thought of a quite different kind. It 
was a message for men as such, not only for the Indian (hence 1 is entire 
rejection of caste distinctions), and it has found listeners beyond the bounds 
of India. Mast of these, it is true, arc men of unusual mental power, and it 
would seem as if a special temperament were also necessary to appreciate 
its profound appeal. Buddhism, in its original form, found no response 
among die masses. These, as we shall see, had to lie readied by indirect 
means. 

For some centuries after Buddha’s death die community which he founded 
led an existence of which few details arc known to us. Presumably his teach- 
ing gradually spread in the territories where it originated and tn those that 
were adjacent to them. We do know that numerous disputes arose within 
the community and chat attempts were made by great councils to settle these 
differences. It* has to be remembered also that Buddhism was only one 
school of thought among others and that in many points it resembled these 
others so closely thit it can hardly have been dearly distinguishable from 
them. At the same time, it is worthy of note that the fust Greek writer 
who Has given us deluded information about India — Mcgasthcnes, the am- 
bassador of Seleucus Nikaior at the court of Pitaliputra — mentions two 
schools of philosophic thought, the Brahmans and the Sarmans, the latter 
being in all probability the Buddhist monks (Sramana). In that case Bud- 
dhism had already become a widespread movement in North India about 
3 *» BC. 

A great impetus was given to the young religion bv King Asoka, who 
ruled over an unprecedentedly large Indian dominion from 271 to 233 bc. 
It was only after he had ascended the throne that this prince came under 
the i11Uuer.ee of Buddhism, but lie became a zealous adherent and a keen 
champion of the faith. This is established beyond doubt by a brge number 
of inscriptions, recently rediscovered, which he ordered to i>e cut in rocks 
and on pillars. Asoka was a Buddhist by complete and profound conviction. 
For a rime he himself lived the monastic life. In the yeur 249, under the 
leadership of Upagupta, the monk to whom he owed his conversion, he 
undertook a pious pilgrimage to the most famous centres of Buddhism, 
and on that occasion he erected on the spot where the Buddha was 
born the memorial pillar to which reference was made in our opening 
paragraph. 
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Aioka’s zeal brought about a great revival of Buddhism. He laboured 
earnestly to purify the religion and m deepen its spiritual life. He also con- 
ceived it to be hi* duty to spread the Master’s teaching in all direction*, and 
even beyond the confine* of India; that is to say, he felt the call to mis- 
vi unary effort. Tlieie aims found clear expression at the Council of Patali- 
putrn, which met by the King’s command about the year 245 ».c. At that 
Council the Buddhist organization was thoroughly purged from heresy and 
heretics, and a number of Buddhist missionaries w ere sent forth to proclaim 
the message in all parts of Near India and adjacent territories. This was 
probably a pet project of the King hitmelf, for we know from one of his 
edicts preserved on n rock that hr. was specially interested in the spread of 
Buddhism beyond India and sought to promote it by personal correspond- 
ence with Western kings like Anriochus II of Syria, Ftolemy Philadelphus 
of Egyt*, Antigonus Gonaras of Macedonia, and others. At the Council of 
Piiialipuira nine different countries were suggested a* suitable theatres of 
missionary effort. Some 0: them lay within the border* of Near India, though 
outside the dominion of Asoka. Besides Near India proper, mention is made 
of Kashmir and Gandhara (Punjab), Batsria, certain Himalaya districts, the 
' Coldland ' (Suvarn-bhOmi. (he coiuial district of Farther India), and Cey- 
lon. In all these countries at a later time Buddhism actually came to hold 
a predominant position. Tire missionary to Ceylon was Atoka’s own ton 
Mahendra, and ere long Mahendra's sister banghamitri followed him 
to found a conventual order. As a result of these efforts of King Asoka 
Buddhism became to all intents and purposes what it* character and nature 
fitted it to be — a world religion. From this time onward, by ways and 
routes that we can now hardly follow’, it made its way into foreign lands, 
till finally it overflowed like a deluge the whole of Southern, Central, and 
Eastern Asia. Before that happened, however, it had to undergo another 
great transformation, charged with a irgnificance that has endured to the 
present day, and to this we must now turn our attention. 

The centuries that followed the reign of King Asoka were a period of 
revolution and profound unrest in North India and the adjacent regions. 
Mighty racial movements were in progress, beginning at the frontiers of 
China and continuing as national migration* and displacements righi 
through Central Asia as far as chc north-west of India.Thesc resulted in the 
formation, by nomadic uibes of presumably Turkish blood, who gathered 
together like an avalanche of a new great empire on the frontiers of India. 
This was the lndo-Scythian empire, which gradually annexed large stretches 
of North-west India. The mightiest monarch of this empire was Kanishka, 
who ascended the throne about the year ajj. 78. This Indian king stands 
next to Asoka not only in renown and might, but also in respect of in- 
fluence on the fortunes of Buddhism. His dominions embraced North-west 
India as far as the river Jumna and stretched beyond India a* far a* Khntan, 
Kashgar, and Bokhara. Apparently it was long after he had ascended his 
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throne that Kanishka was converted to Buddhism, but his influence on its 
history was very great. In his time that religion underwent a radical trans- 
formation, and his personal influence was reinforced by the altered conditions 
of his empire and the state of Buddhism at the time. 

In the period between Asoka and Kanishka Buddhism had come into 
touch with all kinds of new influences. Its missionary activities had carried 
it to foreign countries and to peoples hitherto unknown, where life and 
thought were still at a primitive stage. The Ceylon of that day. Farther 
India, and the Himalayan territories were peopled by half-savage tribes, 
and it was to them that the idea* oi the most profound thinker of India 
on the ultimate problem* of existence were now to be presented. Further, 
the population of Kanishka’* own empire consisted largely of people of the 
same primitive type. This condition of thing* was hound to reset on the man- 
ner of propaganda. On ihe other hand, since the time of Alexander the 
Great some elements of Western life anil thought had been introduced into 
India, in particular those of Greece and Macedonia. Mention has already 
been made of the presence of the Greek ambassador Megasthcncs in P.i<ali- 
putra. Asoka had maintained diplomatic relations with Syria, Egypt, Mace- 
donia, Epirus, and Gyrene. After the time of Asoka there grew up on the 
western frontiers of India mixed empires (Indo Greek and Indo-Parthian), 
in which various currents of civilization inicrminglcd. In these circumstances 
there can be no doubt that both Greek and Persian ways of life and thought 
had become famdiar, and Buddhism cannot have escaped their influence. 
During these centuries, therefore. Buddhism had come into touch with hceh 
foreign civilization and foreign barbarism, and it had to take account of 
both in older to make headway under the new conditions. 

Now, in India, even before the time of Asoka, it had been found that the 
pure teaching of the Buddha h id little attraction (or the great mass of the 
population. It presumed too great a capacity foi philosophic thought. As a 
result recourse was had to other, more effective manifestations of religion, 
such as the relic-worship practised by Asoka himself and the erection of 
commemorative monuments. This tendency became mote prominent when 
primitive populations had to be dealt with; their cruder needs had to be 
taken into account. This did not present much difficulty, because in some 
respects Buddhism is a very adaptable faith. In particular, its doctrine of 
reincarnation was capable of being adapted to the unenlightened views of 
the populace. A man's fate is not irretrievably fixed all at once: by a long 
senes of reincarnations one can gradually come to a knowledge of the truth. 
A temporary admixture of truth and error is therefore not so fatal. Wrapped 
up in vague conceptions that appealed to the people the doctrines could be 
presented in a way that they could understand, and the rest could be left 
for the future. Thi* adaptation to alien idea* has often been practised by 
Buddhism when entering on new fields. It i* one uf its most characteristic 
features, and it was practised with great success in die age of Kanishka. 
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It is also co be kept in mind that every* higher religion in course of 
time cloches its inmost and most sacred thoughts in the dress of theological 
speculation, paitly to piotcct and preserve them, and partly to follow out 
and supplement certain conceptions. The impulse to recast what has come 
down to us is never extinguished. In particular, later speculation loves to 
busy itself with the founder of the religion and co connect him with its 
other religious conceptions. It also endeavours to reach dogmatic clearness 
regarding his person and to justify the adoration offered to him. These 
tendencies have also manifested themselves in Buddhism. 

In the period between Asoka and Kanishka all the factors that have been 
mentioned co-operated to bring about a great fermentation and transforma- 
tion in the religion of Buddha. By the time of Kanishka they had produced 
a new type of Buddhism, which showed great missionary activity. This new 
type is usually called Mahayina Buddhism. 

Mahiyana means ‘'the Great Vehicle/' It had always been a favourite 
metaphor in Buddhiim to speak of the sacred teaching as a ship in which 
man could cross the ocean or scream of satpsAra, the cycle of sorrow-laden 
existences, and reach safety on the further shore in Nirvana. The new type of 
Buddhism now talk the name cl " the Great Vehicle,” implying that it 
was a ship that could contain many travellers and carry the mass of the 
people. The older type of original Buddhism, which retained numerous 
adherents, and still retains many to this day, was called Htnayana, ‘the 
Little Vehicle/’ meaning a vessel that can carry comparatively few. Cer- 
tainly these names aptly describe the outstanding distinction between the 
two types. Mahayann is a Buddhism modified to meet the needs of the 
masses, and by its adoption of many new conceptions it has gained adherents 
among many peoples and in many countries far distant from the land nf 
its bttth. Hlnayana is less widespread, and confined tu those territories that 
were accessible to the original disciples of the Buddha. It need hardly be 
said that the adherents of HlnayAua dislike this appellation, as it seems to 
convey a suggestion of inferiority. 

It ought also to be added that many Mahay ana Buddhists, especially the 
Japanese, deny that their type of religion is a late modification called forth 
by a change of conditions and claim that it goes back to Buddha himself. 
They maintain that he taught his doctrine in various ways according tu the 
kind of hearers he had before him and the kind of people he had in view. 
He taught the hfahayaru version for the great masses, but at first it was 
kept in the background and became generally known only at a later time. 
Historically this claim is untenable, but many Japanese Buddhists cling 
tenaciously to it and assert the right ol Mahayana to be regarded a* pov 
Jessing originality and authority equal to those of Hlnayana. 

The following are some of the aspects in which Mah5yana Buddhism 
differs from Hlnayana. 

Original Buddhism had no room for a deity, and had therefore no doc- 
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trine of God. To it the ‘ gods ' of the Indian populace and the ' heavens ‘ in 
which they dwelt were only other, happier kinds of existence the rewards 
of a good karma. Of a deity in the full sense of the word, as the principle 
and ruler of the world, the teaching of Buddha knows nothing. Mahayana 
therefote introduces the idea of deity into the religion, and it does this in 
two ways: in a profoundly ipecidaiite way, which belongs mote to philoso- 
phy than to religion, and in a popular way, more akin to the polytheism 
of the populace. 

The speculative form of the theism of Mahnyana starts from the thought 
that the emergence of an earthly Buddha has a hidden background in 
eternity. Out of this the Buddha comes as a kind of emanation. It is specially 
peculiar that the later development of this idea ultimately led to a tenet 
which is akin to the Christian doctrine of the Trinity. This Buddhistic 
tenet is called the doctrine of the iritiya—i*.. “the Triple Body." The 
soic Imckground of it ts the bod hi , ' the knowledge." the attainment of which 
made Gauiatna the Buddha. In the Mah3y3na this bodhi becomes a meta- 
physical principle: it is, so to speak, thr substance of the Buddhist trinity. 
The bod hi manifests itself in a threefold body — vir., dharmah,dya. nirmina- 
kdya, and tambhogakayc. Dharmakfiyo means the true existence of the 
world, the eternal and indestructible element that lies behind the transitory 
appearance of empirical existence, the true world subsuncc that pervades 
all. When this dharmak,dya manifests itself within the life ol the world and 
assumes a form, it is the nrrmirtukhya. the embodied form. The historical 
Buddha was such a nirmanalfiya The third body, lambhogafyya. “ body 
of the blessing," is the power of the blessing thm resides in the bodhi. which 
works through the Buddha in the believer; it is the swing power of the 
Buddha community. Though the tniftm is thus to some extern analogous 
to the Christian doctrine of the Trinity, it is nevertheless possible that the 
Buddhist doctrine grew up quite independently, and develop out of the 
three entities Buddha, dharma, and tangha Buddha, doctrine, and 
community), which were an integral and important part of the religion 
from the very beginning. 

The popular form of thr theism of Mahavana Buddhism was the bodhi- 
tarn- a doctrine. The name ‘ bodhiutitvx ' (“ a bodhi Being " — i/_ one whose 
svholc nature is pervaded by bodhi) is mentioned in original Buddhism. 
It means anyone who is just about to enter on the supreme incarnation as a 
Buddha. For example, Prince Siddhirtha, leaving his father's palace or living 
his ascetic life in the desert, was a bodhi, at:va. This was the only meaning 
of the word in early Buddhism. It svas the last stage in the progress toward 
becoming a Buddha. But in Mahayana the bodhiuMuat are of prime im- 
portance. There are many of them. Throughout the wide world and in 
the course of past ages a very large number of noble men have irod the 
path of the Buddha, and all of them had to pass through the bodhi<attva 
stage ere they could attain the dignity of Buddha. But Mahayana teaches 
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that these stopped at the bodhisattea stage, and did rx* rake the final step 
that would have made them Buddhas, because they were filled with infinite 
pity for the suffering world. In their love and compassion they preferred 
to remain in a position in which they could seill help sufferers in their times 
of need, and therefore they postponed for a time the last stage to die rank 
of Buddha. At the end of the Buddha path lies NirvSna, where existence 
and all possibility of helpfulness ceases. The bodhisauvat prefer to wait and 
continue their ministry of help and protection to those who arc m need. 
They dwell in the heavens, where they sit enthroned in glory' and whence 
they look down in love and compassion on the world of suffering beings. 
From time to time in their desire to succour the oppressed they leave their 
heavenly scats, and appear on earth in all kinds of incarnations as a com- 
pany of ministering angels. Of many of them it was said and believed that 
in their loving-kindness they had solemnly vowed to help in uirne way or 
other those that suffered, and numerous legends recounted the innumerable 
deeds of mercy in which die bodhisattvas had touchingly and marvel- 
lously manifested their inexhaustible and unwearied kindness and readiness 
to aid. 

There bodhisattvat are the peculiar creation of Maluyana Buddhism, and 
the conception transformed the religion in numerous directions. The centre 
of gravity of Buddhist dortrinc was completely shifted. The mettive power 
of love and pity finds here ardent expression. The Buddha had also on occa- 
sion spoken of love and sympathy, but there was an element of coldness, 
a leaven of theory', in that love ( maitri ) : in his teaching the first and most 
important thing was one’s own salvarion, and love to others was left some- 
what in the background. Buddha also taught that love to others was best 
shown by teaching them the truth about salvation, by seeking their con- 
version. Ordinary human pity for the sufferings and privations of existence 
was to speak, overborne and swallowed up by the axiomatic presupposi- 
tion that M existence is suffering.” It is an entirely different spirit that in- 
spires the bodhisattva. His love, which is infinite pity (makd{arund) t glows 
and throbs and wins the heart. It is bent on alleviating all actual suffering, 
bodily and spiritual. The bodhisativa intervenes and saves from dangers 
and from death. 1 le protects the weak and helpless, frees the captive, fights 
plague and fam:nc, consoles the sorrowful, and comforts those who ate 
ready to despair. 11ms the bodhisattvas are energetic beings, full of practical 
help in face of the sufferings of life, and are thus in strong contrast with 
the monks of original Buddhism. The bodkisattva has the qualities of the 
knightly hero, who was ever ready to ride forth to aid the oppressed. Of 
course, he too cherishes the desire to lead all men to the truth as it is in 
Buddhism, but this end is usually achieved easily and simply as a result of 
his helpfulness. Those whom he delivers cannot hut op/en their hearts to 
the message of their saviour. 

In these bodhisattvas the Buddhi* missionaries who laboured among for- 
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cign peoples had an efficient means of preparing the way for the intro- 
duction of ocher religious conceptions. With the help of these bodhisattvas 
polytheism, belief in demons, and ocher heathen idea* could be readily av 
similated to Buddhism. That is to say. the gods and demons of the peoples 
whom rhe missionaries were seeking to convert were declared to be incar- 
nations of tlie bodhisattv as. In this way it wax comparatively easy to secure 
rhe transference of the faith of the heathen to other obiccts. It was unneces- 
sary to uproot their faith; the bodhisattvas were simply put in the pUcc of 
the old gods. It is still possible to trace in the case of numerous bodhisattvas 
of various countries features of former gods or demons or legendary figures. 
It is easy for us to undersea ml how in this manner the bod ht salivas figured 
prominently in the minds of the masses, who saw in tlxrm gracious and 
helpful deities. 

Buddhist thinkers were meantime doing their uuxxwt in provide for the 
bodhisattvas a definite place in Buddhist religious doctrine, and here again 
we find thoughts that closely resemble a trinitarian doctrine. According to 
this teaching, each bodfiisattva is an emanation of a Buddha. This Buddha, 
bring a supra-rcal being belonging to anotlier world, was known as a 
dhyam Buddha (" Buddha ot the World of Meditation ”). For every bodhi- 
saliva, however, there was a human Buddha in this world (e.^., the Buddha 
Gautama of Kapilavastu). in whom tfce special tads of the earthly Buddha 
was fulfilled. Thus every bodhisattva stands midway between a dhydni - 
Buddha and a human {manusbi) Buddha, with whom he forms a compact 
(theoretical) unit. 

The conception of the bodhisattva also profoundly changed the moral side 
of Buddhist teaching. In original Buddhism the chief end was one's own 
salvation, growing ripe for Nirvana. He who had attained to this was 
arahai, the perfected one. There was no more for him to do. The rest of 
mankind had to look after themselves. The welfare of his fellow-men had 
no place in his thoughts. In Mahavina this ideal was replaced by the ideal 
of the bodhtsattva who labours unwear icdly in the cause of those who sntTei. 
The adherent of Mahayana finds line the pattern of what life should be 
and receives the impulse to make that pattern life his own. Love and readi- 
ness to help become the true aim of the faithful follower of Buddha. 
The adherents of Mahiyana declare roundly that the goal sex before men 
in original Buddhism is simply narrow-minded selfishness. It teaches that 
man's sole aim is to deliver himself from rhe chains of samsiro. Surely 
that is not true life. The bodhisattva ideal, on the other hand, summons 
men to live helpfully, to be kind and unselfish toward their suffering 
fellow-men. This is a nobler goal. The bodhi hem (. bodhUitta ) must be 
cultivated in every believer— the heart that heat in the breast of Buddha, 
the great bodhtsattva, the mind that feels one’s kinship with all men (hence 
it is also called e\acitta, “ the unity heart"), enters into the cares of all as 
if they were his own, and bears them lovingly in his heart. This emphasizes 
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the union that subsi&s between all men. and love to all is the bond of this 
union. 

Every one must see that nil this puts an entirely different face on original 
Buddhism. Instc.iH of being abscchcd in the task of achieving Iuk own de- 
li vcrancc from the chains of perishable, worthies* life, instead of striving to 
conquer his own thirst for and attachment to things of the world, a man 
should turn his face resolutely toward the world and undertake a self 
sacrificing combat agamst evil. In fact, Mah.iyana here takes up a stand 
point that is altogether new. llunun passions and appetites (summed up 
in the word ‘thirst’) are not in themselves perverse and reprehensible: 
they are so only when they manifest themselves in ways that are selfish. 
They should rnthrr be brought under law ro mahd{arurra, pity for all, 
and be thus purified and hallowed. Tnett they are not only justifiable, but 
good and valuable. Pity and love should pervade the world and sanctify 
its life. 

As might he expected, the striving after Nirvana which is so prominent 
in original Buddhism is replaced in Mahayana by a ycarntng after a more 

E tivc kind of Hereafter. The conception of a state of eternal bliss in a 
vcnly kingdom naturally has a stronger appeal to the masses of the 
faithful, and they speak of such P.radiscs, ruled ovet by Buddlias and 
badhisMuas, where those who have tr<x! the right path in life dwell for ever 
when they leave this world. Bur according to many Mahayana teachers en- 
trance to Paradise dejiends mainly on the believer s faith in the Buddhas 
and in the f*odAi<a/tvaf, fa.ih in their gracious love and willingness to help. 
He who believes and trusts enters into bliss. This faith finds outward express 
sion in calling upon the name of the helpful powers, and this worship, re 
duccd to rigid, stereotyped formulas and recited with endless reiteration, n 
an outstanding feature of Mahayana Buddhism. 

Naturally also a culms — 1 >„ outward forms of worship — which had 
been entirely absent from ancient Buddhism, grew* luxuriantly in this new 
soil. It was especially to the boihimtvas, who were regarded in the light of 
gracious, helpful deities, that worship was addressed. The monks now also 
became priests and performed the rites, and the monasteries became temples 
which were zealously attended by worshippers. The ritual of worship became 
very elaborate, and in some places it wax performed in imposing edifices 
with all the artistic accompaniments that were available. The sacred litera- 
ture grew by the addition of liturgical works and legendary narratives. 
Numerous celebrations, most of which were held in honour of certain 
bodhisanvaj. and commemorated the days of their birth or death or some 
of their deeds, wcic held throughout the year, and took the form of special 
services of worship. 

All that has u> far been said about Mahayana concerns only one of its 
aspects. But it has two aspects— one for the common people, which has 
been described in the foregoing paragraphs, and one for thinkers and 
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scholars. In the minds of these latter the nide religion of the common 
people, with its bodhssauvaj and rites, its Paradises and eternal bliss, its 
legends and ideals of pity, is merely a concession to the needs of the ordinary 
man and has at best only a symbolical importance. On the other hand, the 
educated man treads live philosophical paths. These arc also rooted in original 
Buddhism, but the Mahayana philosophers have modified them in a manner 
of their own. 

No doubt the fundamental teachings of Buddha contained the germs of 
all hinds of profound philosophical simulation. Wlut he had taught about 
the tranntorinexs and unreality of the world naturally gave fine tn specula- 
tion on the nature of things, existence and becoming, causal connexion, the 
relation between the angle and the compound. Similarly, his doctrine that 
there is no permanent ego or self, that man is a combination of five groups, 
was the starting-point for much detailed psychological study. It is therefore 
not surprising that even within original Buddhism (Hlnayana) many dif- 
ferent views were held on these philosophical subjects. In Mahayana these 
lines of cleavage remained. The questions raised are of the most varied kind, 
and are identical with the basal questions of Occidental philosophy. 'I*bc 
detailed speculations of the Mah3y9na philosophy, however, are among the 
most abstruse and profound that arc to be found iri all the history of human 
thought, and we cannot go farther into them here. We can only indicate 
the kind of problems that were chiefly at issue. 

Buddha laid down as the inevitable attributes of all existence the three 
qualities suffering, transatorincss, and non-reality. Among his successors, as 
has been said, these these* became the subjects of profound speculations. 'Hie 
recognition of the quality of uaxuitoriness led to attempts to analyze the con- 
ception of time, and also raised the question how existence in the past and 
future was related to existence in the present. Some answered that only the 
present exists; others maintained that everything in the past, present, and 
future alike exists and that therefore what is called the lapse of time is 
merely a seeming. The other profound philosophical question, of the re- 
lation between individual existence and group existence, was also keenly 
discussed. Some maintained the absolute independence of separate entities; 
others claimed that all units of existence were inseparably connected and 
interdependent. Both views of course led to insoluble difficulties and had 
therefore to be modified. It was, however, chiefly cn the attribute of non- 
reality that discussion was concentrated. What did it mean? The Mahiyana 
schools maintained that the fundamental meaning was emptiness (lunyasd ) : 
the seeming reality of things is empty — i: has no true contents. But this 
raised a thousand problems. How far docs this emptiness gor We do have 
some knowledge and experience of this reality that is alleged to be empty. 
Is not at least this inward, mental experience a reality? Can we not, from 
its effect in us infer the real existence of our own consciousness ? Some de- 
duced from it the existence of an actual world external to ourselves, although 
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its real nature is different from wliat our sense* lead us to imagine. Others 
maintained that there it no objective world outside of us and that it exist* 
only in our own mind. This mind, however, is regarded as really existent 
and as the sufficient cause of the apparently objective world. It was, of course, 
another long and difficult usk to make plausible the derivation of the world 
from the mind. But others went still further, and maintained that even the 
mental world did not exist. They wiped out both object and subject. What 
then ultimately it? It is easy to undeistand why these views have been desig- 
nated philosophic nihilism. It is to lie kept in mind that thr three character- 
istics of all existence, according to original Buddhism — that it is full of 
suffering, perishable, and non real — have been replaced in Muhayina by 
three other predicates — that it is empty (/iinju), without character ( am 
milta), and without desires (aprunihila). 

This must suffice as an indication of the subject matter and the reasoning 
processes in the philosophical schools of Mahaylna. 

The spread Buddhism beyond the frontiers of Near India began, as has 
been seen, in the reign of King Asoka. The new religion continued to ex- 
tend uninterruptedly during the ensuing centuries, although wc cannot now 
trace all the routes it followed. In Ceylon it quickly struck deep root. The 
missionary zeal of Mahcndra, son of Asoka, resulted in the conversion of 
K.ng Tim and hi* courr, and the people of Ceylon followed the example 
of their prince. Monasteries and stupas (dagobas) were built, and ere long 
Anuradhapura, the capital, was adorned by magnificent Buddhist buildings, 
winch were famous in their day. The ruins of them can still be seen, and 
oil! arouse our admiration and wonder (Fig. 105). The north-west coastal 
districts of Farther India were also, it would appear, visited by Buddhist 
missionaries as far back as the time of King Asoka. By dow degrees the new 
teaching was carried by coast traders throughout these districts, and pent- 
trated by way of the trade-routes and river-courses into the interior. The 
presene-day countries of Burma and Cambodia (at least, their coast districts) 
were the first tr. be wor. over to Buddhism. Siam came next. The peoples 
of these countries at that time, however, were quite different from the 
taccs that inhabit them to-day, and in view of the numerous ethnological 
changes that took place from time to time Buddhism had many experiences 
of success and failure which we cannot follow in detail here. Suffice it 
to say that for centuries in all these parts of Farther India a weak type 
of Buddhism, largely intermingled with native elements, seems to have 
prevailed, till it was purified and revived (probably by missionaries from 
Ceylon). It should also be observed that Brahmanism, which in Farther 
India was older and stronger than Buddhism, greatly impeded the spread 
of the loner. It was not till the eleventh and twelfth centuries that these 
conditions changed and Buddhism became predominant in Burma, Siam, 
and Cambodia. 
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The ease was the same in the hast Indian islands. There too Brahmanism 
preceded Buddhism, and proved to be a strong rival. It was not till the 
eighth century that Buddhism made any headway in Java and spread thence 
to the neighbouring islands. In the fifteenth and sixteenth centuries, hmv- 
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ever, both Buddhism and Brahmanism had to give way to Islam, and today 
only a few adherents of Buddhism remain (r.g., in Bali). Its traces can, how- 
ever, sull be seen in its magnificent monuments and mins (Fig. 

At a time considerably carliet than that of its appearance in Farther India 
Buddhism entered China and made important conquests. There had been 
some slight contact with that country as early as the third and second cen 
curies and echoes of it are found in various tales, some of which are 
clearly legendary. The route by which Buddhism reached M the Middle Ring, 
dom " passed through Central Asia, and its way seems to have been pre- 
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pared both by trade intercourse and military expeditions. Later historians of 
Chinese Buddhism ignore these first faint points of contact and date the 
introduction of Buddhism into China about the middle of the first century 
a.i>„ or, to give exact figures, in the years 64-67. They say that the Emperot 
Ming Ti, of the (Later) Han Dynasty, saw in a dream a divine form, whose 
body had the colour cit gold and whose head gleamed like the sun. It flew 
into his room. He was thrilled with joy, and asked his courtiers next morn- 
ing what it might mean. They referred him to the Buddha who was wor- 
shipped in the Far West. The Emperor sent twelve delegates to the land 
of the Yue chi (Indo-Scythians) to bring back credentials of that divine one. 
They brought back two Buddhist monks and all kinds of objects. The 
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monks remained in China and became the first representatives of Buddhist 
teaching in that country. 

This talc exists in a large number of different versions, and is patendy a 
folk-talc of dubious historicity. There is, however, a certain confirmation of 
its main contents. A Buddhist document has come down to us which is said 
to have been written by one (or both) of the Buddhist monks referred to 
and which is incocUeMably the olden attestation of Buddhism on Chinese 
soil. The folk-tale just given also connects this writing with the introduction 
of Buddhism. 

In China the new religion was faced by a condition of affairs different 
from that which it had found in the Himalaya districts, in Ceylon, and in 
Farther India. On the Hoang-ho and the Yangtse-kiang lived a people 
with an ancient, distinctive civilization of their own, with established re- 
ligious views am! institutions, and with a highly developed type of thought. 
As a result the new teaching ntet at first with Little success. The strong pa- 
triotism of the people caused them to refuse to listen to any foreign teach- 
ing. Further, in a country like China, where family life was so highly prized, 
the monastic character of Buddhism was an additional obstacle to its recep- 
tion. And, still further, the foreign language in which the sacred books of 
Buddhism were written presented another great difficulty, and the first task 
of the apostles of the new religion was to provide suitable translations. 
Almost the only information we have about Buddhism during its first cen- 
turies in China is that some immigrant monks translated various writings 
into Chinese. The first translators included no native Chinese, and tradition 
says that fur a long period the Chinese were forbidden to become monks. 
From the middle ol the second century onward Buddhism began to gather 
strength. There is occasional mention of native monks and translators. In the 
course of the fourth century the door was opened more widely, and per- 
mission was given to natives to enter the monastic life. Of course, equal 
progress did not take place in all districts. Between the years 220 and 618 
China was divided into numerous separate small states, some of whose rulers 
were friendly, while others were hostile to the Indian religion, while the 
educated classes offered relentless opposition. In spite of all this, the four cen- 
times between the close of the Han Dynasty and the beginning of the Tang 
Dynasty witnessed the definitive triumph of Buddhism. In that period its 
must outstanding champion was Emperor Wu Tt, of the Liang Dynasty 
(502-550), who himself on three occasions became for a time a monk. In his 
zeal for his Buddhist faith he even forbade the offering of living victims at 
the Confucian celebrations, and animals made of dough had to be substitutes 
for them. He is even said to have enacted that dress ornamentation should 
net include figure* of animals or human beings, lea they should be severed 
by the tailors shears and thus be, a* it were, deprivet! ol life. He also put a 
Stop to executions and corporal punishment. His support of Buddhism was 
of course highly approved in the distant heme ol buddhism, and amoa.s- 
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sadors from Farther India came to otter congratulations and to pave the way 
for closer relations. It is highly significant also that in his reign the famous 
Indian teacher Bedhidhn rma, who under the title of 1 Patriarch * had been 
the leader of Buddhism in India, left his native land and settled in China. 
With him the patriarchate passed to China, and this Bodhidharma has Jong 
been one of the most popular heroes of legendary stories among Chinese 
Buddhists. 

No sooner had Buddhism become firmly established in China than it 
began to spread farther eastward. First of all it reached Korea. In the fourth 



Fi<;. 107. The G&eat Budoka op Kamakuka, Japan 

century and the years that immediately ensued the new religion was succes- 
sively adopted by the three states that made up the Korea of that time. The 
first apostle was a monk belonging to the Chinese |**ty state of Tchin. He 
met with little opposition, and was greatly helped by the superiority of 
Chinese .civilization, which the Koreans looked up to with great respect. 
We hear nothing of exposition or difficulty. Indeed, within a century and a 
half the small peninsula was itself furnishing missionaries for the conversion 
of its eastern neighbour, Japan. A Korean embassy visited the Mikado to 
commend to him the religion they had received from China, and handed to 
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him various objects used in the cultui and some of the sacred books. At first 
vigorous opposition was offered by the adherents of Shinto, the Japanese 
native faith, who thus voiced the national patriotic sentiment against the 
introduction of any foreign worship, but it was 3 prince of the Imperial 
family, Shdeuku Daishi (died in 621), who, after long and obstinate ur aggies, 
brought victory to the intruding faith. Buddhism gradually assimilated 
Shinto by adopting its chief deities as bodhitauvat and giving its temples and 
temple services a Buddhi* colouring. Ere long the thriving Japanese 
Buddhism, ignoring Korea, g« into direct touch with China and requested 
its guidance and instruction in the fundamental teachings of Buddha. For 
a long time Japanese Buddhists continued to be docile disciples of the Middle 
Kingdom, and the journeys made by gifted Japanese monks to China for 
purposes of study did much to promote the education of the Mikado's empire, 
until finally the Japanese had sufficiently mastered the Buddhist system and 
were able to walk alone. 

Chinese Buddhism also reached Annam, although that came much later. 
Progicss here was dow. It may seem strange that Annam, a part of the East 
Indian peninsula, should net have felt the influence of the Buddhism at its 
doors in Siam and Cambodia. But it had remained unaffected. To tbc south 
and south-west lay long-standing foes of Annam— vie., the ancient states 
of Khmer and Tslumpo, in the present-day districts of Cambodia and COchin- 
China — whereas to the north it lay open to the influences of the mighty 
Chinese people. It was in the wake of these influences that Buddhism reached 
Annam from China, It was, however, weak and superficial; it never attained 
to vigoious life, and was always less influential than the Chinese State re- 
ligion and the Confucian philosophy, both of which Kid found entrance into 
Annam, giving the population their spiritual backbone. In fact, to this day 
Buddhism in its Chinese forms plays a very subordinate rcie in the life of 
the Annamesc. 

There remains another important region whose conversion to Buddhism 
wc have still to chronicle— the Central Asiatic plateau of Tibet and the 
adjacent territory of Mongolia. 

It is a sufficient indication of the secluded character of the hill-country of 
Tibet that, at a time when Buddhism had long become predominant in the 
wc-st, south, and east, this country was still, and long continued to be, abso- 
lutely untouched by that religion. No Buddhist missionaries found their way 
into that inhospitable country, either from the Himalaya states or from 
Turkestan, or even from China. It was the personal influence and the political 
sagacity of a ruler who had succeeded in welding a number ol savage tribes 
into one state that brought ahoat the entrance of Buddhism into that country 
in the seventh century aj>. This prince was Srcng Tsan Gampn. About 640 
he sent ambassadors to India, and introduced the new religion into his king- 
dom. Through his two wives, one a daughter of the Chinese Imperial family 
and the other a princess from Nepal, he was acquainted with both Chinese 
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and Indian Buddhism. The fact that Srong Tun Gampo sought to get into 
touch with Indian Buddhism proves that Tibet, as was natural, gravitated 
more towards the Himalayan countries and Northern India than toward 
China. This was mainly due to the tact that the southern districts o i Tibet 
lent themselves more than the others to agriculture and a certain amount of 
civilization. Besides Lhasa, which Srong had made his capital, lay m the 
south. The most civilized and most influential districts of his kingdom were 
thus adjacent to the Himalaya states, which had been built up by Indian 
civilization, while between these districts and China stretched great deserts 
and mountainous solitudes. 

Tibetan Buddhism has assumed a distinctively Indian cast. The fact that 
the Indian writing (the DevanSga/i alphabet used foe Sanskrit) was suitable 
for the Tibetan language was typical of other conditions. But at that time 
the prevalent religion of Northern India and the Himalaya states was 
Mahiydna Buddhism, and for the most part the MahiySna of the Tan:ra 
system, which combined the philosophic nihilism (we p. 318) of Mahaylna 
with a very robust if sensuous type of worship. Magic and miradcs, priestly 
authority and superstitious tomfoolery, predominated in the popular aspect 
of this system, and sexual ideas were strongly acccmuatcd. Certain deities 
{bod hi suit voj) were provided with female "complements’ and 

some of the religious exercises symbolized sexual relations, so that the 
religion hail a pronounced erotic side. All these features were taken over 
by Tibet, and because of the low civilization of the population the grossness 
that characterized them was greatly intensified. 

It was only slowly that Buddhism advanced in Tibet. The native religion 
(Bonpa), a primitive worship o i nature-gods and spirits, was one obstacle; 
another was the incapacity of the backward people to understand the 
Buddhist teaching. For the first hundred years no progress whatever was 
made But afwrt the middle of the eighth century the arrival of the Indian 
Padraa Sambhava brought about a revival of energy', and from that time 
onward, with the constant encouragement and aid of Indian teachers, the 
new religion steadily gathered tfrmgth. From the tenth century onward 
the country was dominated by religious authority to an extent that has per- 
haps never been equalled elsewhere. Even secular affairs were completely 
under the control of the religious authorities and the monks or lamas. Organ 
ized religion, indeed, monopolized authority in all that concerned intellectual 
life and civilization, while outside cif it stood a completely uneducated, help- 
less indolent populace, the ready prey of the clergy. These latter were not 
only keen students of Buddhist dextrine; they also developed an interest in 
administration and a strong tendency toward an organized hierarchy. In the 
higher ecclesiastical ranks the idea of the reincarnation of famous bodhisattuas 
played an important part. At the head of the hierarchical organization stood 
the two great lamas of Lhasa and Tashi Lhumpo. The former has become 
universally known under the title of " Dalai Lama,” and although the latter, 
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“ Pantshcn Frdeni." is not wi well known in oilier countries, he is regarded 
by the Tibetans themselves as equally sacred and venerable. The power of 
the Dalai Lama rests chiefly on the secular and [solitica! position which he 
attained with the help of Chinn in the middle of the seventeenth century. 
He is looked upon as the incarnation of the bodhitauea Padmapdni, who it 
a kind of guardian ged of Tibet. 

The power of Lamaism (as Tibetan Buddhism is usually called, after its 
monks or lamas) was greatly increased when the religion spread throughout 
Mongolia and even beyond. This took place in the thirteenth and fourteenth 
centurie.s, which saw the sudden rise of those mighty Mongol states to which 
even China was for a time in subjection. The famous emperor of the Mon- 
gols. Kubla Khan, at whose Court the Genoese explorer Marco Polo was lung 
a guest, did much to aid the extension of Lamaism among the Mongols. 
It became so fitmlv established among them that it Has continued to be 
the only religion of the people to tins day. 

In conclusion let us pass in review the Buddhist countries as they arc at 
tlic present day. 

The entire Buddhist world of t.xlay can be divided into three parts, 
marked by numerous differences— ri7_ Southern, Northern, and Eastern 
Buddhism. The first comprises Ceylon, Burma, Siam, Cambodia, and all the 
small Buddhist communities in the East Indian islands. It is worthy of special 
note that there is no longer any Buddhism in Near India. Between the eighth 
and eleventh centuries it began to disrupt ami decay. Again and again its 
adherents sverc persecuted, and it disappeared entirely when Islam invaded 
Near India in the twelfth century. Northern Buddhism includes the Hima- 
laya states (Nepal, Bhutan, Likkim, Kashmir), Tibet. Mongolia, and tome 
districts of Siberia. Eastern Buddhism prevails in China and Manchuria, 
Annam and Cochin-China, Korea and Japan. 

Between these three groups there arc noticeable differences, whereas the 
countries included in each present on the whole a similarity both outwardly 
and inwardly. It is better, therefore, to divide the Buddhist world into these 
three provinces instead of, as is usually done, into two — Northern and 
Southern Buddhism. 

Southern Buddhism has preserved to a larger extent than the other two 
the features of ancient Buddhism. This is partly because Hinayaiia has main- 
tained its ground here, and jartly because the climate and the external con- 
ditions of life arc the same as those of rise land in which Buddhism arose. 
The monks can still wear the costume of three garments originally pre- 
scribed. Their usual slicker is still a " hut of leaves," with one or two inmates 
— U.. they live more or less as anchorites. Where the monastic communities 
are larger the houses arc still primitive buildings partitioned into cells which 
contain merely the barest necessities of lifr. Only the monasteries in larger 
cities, like Colombo and Kandy in Ceylon, Rangoon in Burma, and Bangkok 





in Siam, arc solid structure* of several stories with rooms furnished in 
modem European style. The monks still be# their food in accordance with 
the injunction laid by Buddha on his disciples. At early mom they proceed, 
in larger or smaller companies, to the houses of the people, till their mendi- 
cant bowls are filled. (Fig. roS.) Of course, in the ease of large and wealthy 
monasteries this is now a mere formality. Thr meals of the monks are pre- 
pared in the monastery, and what is received on the mendicant rounds is 
given to the poor and to animals. The monks following the Southern form 
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of Buddhism take no solid food after midday. During the three months of 
the rainy season they follow the ancient ordinance and remain within the 
monastery, and what they require from outside is brought in to them. 

In addition to the quarters of the monks the larger monasteries contain 
other buildings which arc at the service of those who do not belong to the 
order. These contuin images and pictures of Buddhas and their disciples, as 
well as figures taken from Brahmanic mythology, and many outsiders come 
to meditate and pray in front of these. (Fig. 105.) There arc also apartments 
where the fcscrc <1 book!. are read aloud both 10 monks and visitors and in 
the rainy season the canonical texts arc rend (or edification. Most of the 
monasteries are distinguished by one or more dagobas, tlvosc memorial 
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column* sometimes called stupas, under which relics have been buried. These 
are tower-like erections ul various shapes. The main column is conical in 
form, tapering rapidly upward and crowned by an umbrella. like coping, 
which is often lavishly adorned. Some dagoba* stand ajxart by themselves and 
these give a picturesque touch to the landscape. To build one of these brings 
great merit. 

Speaking generally, the common people in Southern Buddhist countries 
regard the monks with great veneration. This is c^pcclall) the case in Siam, 
where the king is himself a model of devout Buddhism, and members of the 
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royal family arc the heads of the religious system. On the other hand, the 
behaviour and character of the monks are on the whole dignified and unob- 
jectionable, although, of course, men who really understand and value the 
more profound truths of their religion are the exception. Southern Buddhism 
has at least some share in the education o( t be people, and there arc monastic 
schools in which primary instruction is given Further, it is the usual practice 
for every youth, even if he is not to become a monk, to spend a period in a 
monastery. This forms a kind of transition from youth to manhood. During 
that period, and in many eases in his actual school-days, the child is taught 
by the monks to read and write. He learns the forms of prayer, and becomes 
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acquainted with the stories and legendary history ol the far past. This stay 
in the monastery usually creates a Ixmd of personal goodwill between monks 
and laymen. It must n« be imagined, however, that :he religious ideas 
current among the people in the lands of Southern Buddhism arc purely ami 
wholly Buddhist. There is a large admixture of primitive conceptions, demon- 
worship, and pre-Buddhist nature-worship, so chat the Buddhist doctrine is 
understood only in a confused and distorted fashion. Even many monks can 
be found whose Buddhism is largely adulterated with primitive beliefs. 

On the whole, therefore, the impression conveyed by Southern Buddhism 
is an agreeable and pleasant one. The picture presented by Northern 
Buddhism (Lamaism) is entirely d liferent. The religion here is coarser and 
hardier, and it lies like a yoke of slavery on the people who conform to ic 
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As has been said (p. $24), it was in the guise of a late and distorted type of 
Mahay.ina that Buddhism entered Tibet; and it was a backward, primitive 
people with coarse habits, living amid inclement surroundings, who adopted 
it and the civilization that came with it. Therefore the religious life that 
developed here was coarse and sensual. Hardly anywhere else has a religion 
so completely dominated and permeated the entire life of a people as 
Lamaism has done and still does in Tibet and Mongolia. The monasteries are 
the fingerpost) of die entire intellectual life. They ate everywhere, even on 
the storm-swept, snow-clad heights of Central Tibet and amid the solitudes 
of the desens of Mongolia. Massive and gl<x>my most of them arc, shutting 
out the world. With their broad, high walls, pierced by long rows of small 

a jarc window-openings, they suggest fortresses with shooting embrasures, 
ig. 1 10.) Many of them, indeed, were fortresses down to the days of the 
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British expedition gainst Lhasa. Many of the sc monastic enclosures resemble 
small towns with lanes anil streets and contain thousands of monks. The 
actual monastery consists of buildings for worship and dwellings for the 
monks (Fig. m). The environs arc adorned with structures for worship, 
pagodas (called tshortas in Tibetan), with long, rampart-like walls (in 
Tibetan, mendong). (Fig. ua.) Niches in these walls hoM lighted candles 
and sticks of incense. In the grounds are also huge prayer-cylinders contain- 
ing large prayer-rolls. The cylinders arc turned with the help of gigantic 
beams. Merit is gained by turning them; to revolve a prayer-roll is equivalent 
to saying a prayer. The buildings devoted to worship, which contain many 
images and altars, stand in the middle of a square, on the sides of which. arc 
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the dwellings of the monks. These dwellings are simple cells of varying size, 
with a veranda opening on the inner courtyard. 

The Lamaist pantheon contains a bewildering number nf deities. In 
addition to many Hindu deities, thcic are numerous creations of the specu- 
lative imagination of Mahaylna, as well as denies that go back to the 
primitive nature-worship that prevailed in Tibet before the coming of 
Buddhism, local dentes personal tutelary spirits, etc. (Fig. 113). The monks 
hold stated services of worship in Honour of most of these higher beings. 
These services follow a carefully drawn-up ritual, and the monks wear 
splendid vestments. A large part of the service consists of music, although 
most Westerners would call it an unbearable noise. There arc five regu- 
lar daily services, and, in addition to these, extra services on holy days 
or on other special occasions. The time of the monks is thus laigcly taken 
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up with religious duties. The lama (Fig. 114) is also frequently called ro the 
homes of the people, to give advice and .lid or to exorcise evil spirits by reciting 
the sacred texts. The monks have also many secular duties, for the monastic 
communities constitute considerable establishments. The various offices, in- 
cluding those of treasurer, superintendent, overseer, kitchen assistant, clerk, 
guest-attendant, axe apportioned every year among members 1 >/ the nrdcr. 
Many monks devote a large pan of their time to the study of the wered 
books and other theological writings. The younger brethren, whose education 
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is still unfinished, have to study hard, and their work is tested by occasional 
examinations. 

The whole monastic Older Ls carefully organized. The 44 pupil " is promoted 
to “ novice,'* then to M junior monk " (gets'ul), then to " full monk " 
(gdong), then to " graduate monk " (g&he). The nett rank is " head monk ” 
or abbot. In the larger monasteries he is called Khampa, and properly speak- 
ing it is he alone who is entitled to be called lama (“ superior M ), although 
in practice thai tide ii now used as a general designation for all the clergy. 
There are many other learned titles and monks nt distinction beside* these. 
There are also grades of sanctity. The lowest grade includes mat who arc 
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regarded as reincarnations of Tibetan saints. Then come the reincarnations 
of Indian saints. Last in order — the highest — arc the reincarnations of 
tod hi. salivas, like the Dalai Lama and Pantshen Erdeni. This rigid organize 
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lion adds g really id the power of Lamaum. It ha* perhaps one element of 
weakness. Tibetan Buddhism has split up into several * schools,' who have 
again and again taken tip an attitude of active hostility toward each other. 

Over rhe masses of the people Lamaiun wields an almost unlimited power. 
Beyond all question it is Buddhism that has raised the population of Tibet 
to their present level of civilization and made their history. In return for this 
it holds the people in its grasp and compels strict obedience. There is no 
secular power in the country to be a rival to it. for China has practically no 
authority over Tibet, and the will of the lama is the law of the land. After 
all. the monks themselves arc the cltU of tlsc nation, and throughout Tibet 
and Mongolia a *on of every family be- 
comes a lama. In many districts, indeed, 
the monasteries have legal authority to 
see tluu this duty is fulfilled. The in- 
terests of the people are thus closely 
bound up with those of the monasteries. 
The religious education, which is in the 
hands of the lamas, has remained at a 
5 low level. Fear of hell, the desire to be 
born again in the Paradise of Amitabha. 
belief in reincarnation, fear of evil spirits; 
confidence in the magical efficacy of the 
sacred writings and exorcist charms — 
these practically sum up the faith of the 
average Tibetan. But all ihcsc items of 
his faith place him at the mercy of the 
lama. With a magnetic attraction the 
monasteries draw men and women and 
induce them to bring whatever they can, 
gold and jewels or, if these they cannot 
give, even a small piece of butter, in order 
to win the favour of the gods through 
Fig. 114. T ibkvan Lama ibeir representatives, the lamas, or to pro- 
tect their families and homes from the 
wiles of evil spirits. Without the lama a man is helpless. Needless to add, 
under conditions like these even matters that have no direct connexion 
with religion arc completely under the power of the priests. 

In what we have called its eastern province (China, Japan, Korea, Annum) 
Buddhism docs not occupy anything like rlic same predominant position. 
Here it is only one religious current among others. In fact, the civil i rations 
and religions which existed in these countries when Buddhism came to them 
have left clear marks on its feints. For instance, the most popular todhisattv* 
in these countries Kuanyin (in Japanese, Kwannon), is in spite of its associa- 
tion with an Indian Mahiyinafigurc, mainly a Chinese product. (Fig. 115.) 
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And ancestor-worship, which i* rally altogether alien to Buddhism, has 
been universally adopted in this province, and is carried on both inside and 
outside the monasteries. Inv:de the monasteries it is observed officially at 
certain times, and in private houses the monks readily take part in it at nr 
after funeral services. Many other instances of modification and innovation 
could I* mentioned. On the other hand. Buddhism has set its stamp on the 
religion* life and the religious forms which it found on its arrival. Chinese 
Taoism and Japanese Shinto have both borrowed many features from it. The 
monastic life, the pantheon, and the sacred literature of Taoism show clear 



Frc. r i6l Small Bcjtohut Monastexv in China (P'u T'o) 

traces of Buddhist influence, while Shinto borrowed so largely from Bud- 
dhism that, under the names of Ry&u-Shinto (“ Mixed Shinto") or Ryflbu- 
Buddhism (" Mixed Buddhism ’*), it almost became a mere sect of Buddhism, 
until at the great rdsound in the years 1867 and 1868 the combination was 
disrupted and Shinto was zealously restored. 

In China the Buddhist monastery (Fig. 116) exists side by side with the 
Taoist monastery, with rhe temples of the deities of the State religion, and 
with the temples devoted to ancestor-worship. Buddhist sanctuaries are most 
numerous in the middle coastal districts and in the valley of the Yangtze 
(Fig. 117). They vary in size from very small* settlements to those that house 
more than a thousand monks. The buildings used for worship (Fig. 118) 
arc separate from tKc quarters inhabited by the monk3, and occupy as a rule 
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the centre of a square formed by the latter. At fixed hour* every day the 
monks perform the ritual. (Fig. 119.) The more important monasteries are 
visited by numerous suppliants and pilgrims. The most famous and imposing 
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monastic settlements arc four in number, situated in four different districts, 
amid magnificent naiu'ral surroundings. These arc: in the east the island of 
P’u T'o, off the coast of Chiang; in the west Mount O Mi. in the province 
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of Szechwan: in the north Wu T'ai Shan. in the province of Shansi; in the 
south Chiu Hua Shan, on the middle icjch of live Yangtze. *1 hese tour c«ab- 
lishmcnts arc known all over China, and numerous pilgrims find their way 
thither from all parts of the country, noc only at special seasons, but through- 
out i he whole year. 

lliesc pilgrims belong for the most part to rhe lower classes of rhe people, 
ar.d the majority of them arc women. The educated classes look down upon 
the “bald fyeads," and make them a frequent subject of jest. But among the 
higher classes too there arc devout worshippers of Buddha, like the wcll- 



Fic. 118. Chibs Place of Worship in* a Laxce Chinese Monastery (Fu T'o) 

known Empress-Mother Tzc-hsi. Most of the monks belong to the lower 
orders, especially to the peasant farming ch». Many ol them arc taken to 
I he monasteries in their early childhood, and grow up there. The ordinary 
religious routine is easily learned, and the religion of most of them ends 
there. Earnest and zealous monks, or even monks who possess any real cul- 
ture, arc rare exceptions. There have been times when the intellectual life of 
Chinese Buddhism was vigorous and found expression in various lines of 
educational work. But that is long past. For the last six or seven hundred 
years Chinese Buddhism has lived on tradition and formal routine. 

Conditions are quite different in Japan. While Japanese Buddhism is of 
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the type that prevails in China, in this sphere, as in so nuny others, the 
Japanese have filled the borrowed moulds with contents of their own, and 
rheir religion is «ill a living power in the national life. While it must per- 
haps be admitted that the best period of Japanese Buddhism now also lies in 
the past (m the Middle Ages, an era of remarkable intellectual activity and ni 
outstanding men), much of that formal intellectual life still survives. Espe- 
cially since i869, when the State abandoned Buddhism and that religion had 
to depend on its own resources, it has given many proofs that it is still a living 
power. In the las: decades Japanese buddhism has shown beyond all doubt 
that it is the most fruitful branch on the tree of that religion. It has evinced 
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a keen appreciation of the religious ideal, a real concern for the welfare of 
the people, and a strong interest in scientific study, although there are some 
schools of thought in which these signs of life arc not so clear. Japanese 
Buddhism has even taken a share in infusing renewed vigour into the re- 
ligious life of Buddhism in other lauds (China and Korea) and in carrying 
on missionary work in America and Europe. Any future revival or extension 
of Buddhism will most probably originate in Japan. 

Of i Buddhism in Korea and Annum to-day there is little to Ik said. 
There is neither vigour nor power in it. In Annum it has all along been 
merely a faint echo of Chinese Buddhist. . In Korea it was full of vitality 
for centuries (sco to 1400), but to-day shows few signs of life. The mon- 
asteries are few in number ami small ,n size; in many instances the buildings 
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arc m a ruinous condition, while the monks ore both tew and uncultured. The 
Koreans ui today pny little heed to Buddhism, ond have revci t a! to their 
anaent. primitive worship of nature and demons. Even alter Buddhism had 
been introduced into Korea these ancient conceptions continued to survive 
as an undercurrent, and now that Buddhism has lost its hold on the people 
they have resumed their old power over men's minds. Recently, however, 
as has been already said, Japanese Buddhism has been endeavouring, not 



Fig. rao. Buddhist Sanctuary in Kyoto, Japan 

altogether without sircccss, to revive that religion in the neighbouring penin- 
sula. Since the annexation of Korea by Japan the Japanese arc realizing their 
duty to the people. What the result will be time alone can show. 
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3. CHRISTIANITY 



by Erich Secbcrg 



i 

i. Christianity arose in a world in which religion was already s living 
power. Just as Greek thought was pouring in streams large and small to the 
utmost limits of the Farthest East, so broad waves of Oriental religion were 
flowing over the Western world, and Christianity may be regarded as the 
climax of this general Orientalization of the West. It is a fact of prime im- 
portance that Christianity is an Oriental religion. 

It U now beyond doubt — for it has been proved by long, laborious re- 
search, whose history is itself full of interest - that the Chriitiaii religion, 
born into the midst of this movement, was profoundly influenced by the 
religion of the time, ami that its prc-n3tal history must therefore lie sought 
not merely in the teaching of t}»c prophets and in late Judaism, but aim in 
the various Oriental religions* whose meaning and importance we are gTadu-* 
ally learning to appreciate, notwithstanding all the difficulties that surround 
the interpretation and the dating of the sources. This influence ts not con- 
fined to mere matters of ritual; nor is it limited to explaining the connexions 
between the construction of dogma and the ethical-theistic or the mystical- 
# monittic schools of philosophy. Its effects can be still more clearly seen in 
what is far more important — in the vexy spirit of the religion. 

By its very nature Christianity is concentrated round the thought of deliver- 
ance, salvation, redemption. Momentous political struggles, economic crises, 
artificial social conditions had intensified the need for deliverance, just as the 
sceptical eclectic view of the world propounded by philosophy deepened the 
longing for something trans-subject ivc and positive in religion. It was for 
deliverance that men prayed to Asklepiox; it was for deliverance that men 
looked to the saviour of the world who, when this world had jiassed away, 
was to reign in the new age over a new humanity; and all the faltering, 
cheerless pronouncements of antiquity regarding death and its meaning, 
variously conceived and variously expressed, were met by Christianity with 
its assured hope of immortality and of a felicity that can be known even in 
this life. Men longed for deliverance from the impersonal jx>wer that deter- 
mined their lot, from the cycle of rebirths, from the inexorable influence of 
the stars, from the relentless power of Fate; man found deliverance when. 
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freed from himself by asceticism and raised above himself by ecstasy, lie 
entered into a conscious union with God and became himself divine. Rcit- 
zensteitt's researches into the mystery of redemption have led us to ancient 
Iran — i.c.. Persia — and proved that two ideas of supreme importance for the 
history of religion originated there. The first of these was the idea of a judg- 
ment of the world, which forms the core of the virile religion of Zoroaster, 
with its clarion call to strenuous life. The great struggle between the two 
powers that contend for the mastery of the world and of man is to close with 
the great judgment cm individuals and on the world; and this judgment is 
to usher in the new world of the redeemed. As Bousset and Eduard Meyer 
have already painted out, this circle of ideas influenced late Judaism and 
through it Christianity also. The second idea was the myth of the first man. 
with its mystical turn as rccoiutrued by Rciizcastein. According to this 
myth, the redemption of each human individual is a copy or esen a* com- 
ponent part of the metaphysical lot of the original man. The divine original 
mail has sunk into the material world. Parts of him form the souls of men, 
and these live. u> to speak, as strangers in this world. Rut by and by the 
original man rises out of his corporeity, resumes all souls into himself, and 
returns to his heavenly home. Rut herein is also our salvation, for which we 
should prepare ourselves by awakening from sleep and nursing into flame 
the divine spark within us. 

Although the Hellenistic Mystery religions — the cults of Attis. Isis. Osiris, 
and Mithras — began as gross arid fetishistic nature religions, they developed 
into faiths in which the primitive elements were gradually spiritualized, arid 
as opposed to the juristic character of the religion of Rome and the esthetic 
character of the religion of Greece, they attracted in a time of decadence, 
scepticism and mysticism large numbers by rhrir gorgeous ritual, the magic 
spell of tbeir Mysteries, their demand for an ascetic life, the blissfulness of the 
ecstatic state, and their promise of deliverance and immortality. In these 
Mysteries all distinctions of class and of nationality were obliterated. Religion 
was individualistic, and therefore open to all; more than that, it was tolerant. 
The worshipper stood there as a man. not as a barbarian or a Hellene, a 
bondsman or a freeman. The only distinction recognized was that of nearness 
to God, and the worshippers constituted a new community in virtue of their 
common experience. Further, a man could become 3n initiate of all the 
Mysteries. In the centre of them all stood the incarnate God, with whom 
the initiate, by means of a cult us full of dramatic moments and by means of 
the sacraments, attained to a fellowship that was partly sensuous and partly 
spiritual. The myth of the God who died and lose again, and that of the 
saviour who was born of a virgin — these and other conceptions were dis- 
tinctly present in these Oriental religions long before the appearance of 
Christianity. They had both the god and the myth. Further still, they included 
the premise of deliverance, which was to be attained in thdr union with 
God through regeneration by means of mystical experience. Above all, assur- 
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ante of this deliverance could be recured through the sacraments. And here 
we come upon primitive, semi-material, semi-spiritual religiosity — the an- 
cient conception that man can assimilate deity by eating or by the sexual act. 
He into whom the holy substance has entered himself becomes an incarna- 
tion of the deity, and can transmit to others its powers in sacred formulas. 
Finally, these Mystery religions included astrological and magical specula- 
tions that culminated in a religious philosophy of nature- Although the shafts 
of the curly Christian apologists were aimed not at the Mystery religions 
but at the officially recognized heathen gods, that does not imply that the 
former were unimportant, for at the very same time Christianity was waging 
its great war against the Mystery religions in its polemics with Gnosticism. 

As has already been pointed out in connexion with Hebrew escharology, 
Judaism too felt the influence of Oriental as well as of Greek thought, so that 
it is no longer possible to draw a sharp line of distinction between Jewish 
and Greek elements in Christianity. Indeed, the qucaion whether Christianity 
is more deeply rooted in Judaism than in Greek thought should not he put 
in that form, because Oriental elements abound both in Hellenism and in late 
Judaism. Judaism too is an Oriental religion, and the Paletcinirn pietism in 
which Jesus grew up bears clear traces of g nests: influence. In the forefront 
of Jewish religion Bands prophet Lira, w ith its insistence on inwardness and 
righteous life, on conversion and obedience, with its universal and spiritual 
view of God, according to which He is the living Lord of history and yet rise 
Father of each individual who seeks Him. God is at work in all things, and 
He is the Holy One into whose presence man comes conscious d his distance 
by reason uf his sin and guilt. Then, intensified during the Exile, came legal- 
ism— i*.. unquestioning regard for the Law, which contained not only tiie 
moral commandments and the ordinances governing worship, but also the 
law of the nation. This implied that God’s favour could be gained by good 
works; morality was split up into a multitude of separate commandments, 
and religion hardened into a legalistic relationship. On the ether hand, how- 
ever, it was just this mural-legal piety that preserved the spiritual character 
of the religion. In a world th.it was full of sacrament arianisrn Judaism knew 
nothing of sacraments. Finally we have to remember the attitude of the 
Jewish religion to its literature. In that religion the »cred txxik and tradition 
played an all-important part — Jewish theology was exegesis- But it was just 
this effort to spiritualize the religion that led to its rationalization. Religion 
came to be based on knowledge and culture; the prophet was replaced by 
•he scribe, who was both jurist and theologian. Of course (though we cannot 
go into details here) there were various stages and strata in Judaism, and 
much might he said about Jewish metaphysics and Jewish speculations con- 
cerning hypostasis, about the development of Jewish eschatology and Jewish 
conceptions of immortality. But we must Ik content here with a glance at 
the religious tem|ier that characterized Judaism. One prominent feature of it 
was the feeling of trembling reverence in the presence of God, who was Lord 
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of the living and of the dead. Another was the utilitarian view of practical 
conduct based on the belief in a retribution in this life, even although all 
hopes were projected to the life beyond and the world to come. True, Judaism 
reached the sublime thought that the fear of God is the beginning of religion 
and of morality, but — and this Is tile dark side of it — all conduct was judged 
from the stand|joiiu of the law and the performance of its requirements; 
and the fellowship of man with God was determined by the balance between 
obedience on the part of nun and the corresponding dealings of Cod. 

a. This was the atmosphere in which the Christian religion was born, andit 
canno: be denied that i: acquired suggestions, forms, conceptions and rices 
from its environment. Yet it would be an utter mistake to say that Christi- 
anity was simply a specimen of syncrctlsuc religion. On the contrary, the 
task of its historian is juu thai of trying to underhand and set forth what 
is peculiar to it amid all its relation* and similarities to others. 

The Gospei of Icstis — nothing is to l>c said here about the critical problems 
of the sources— preaches a conception of God which, notwithstanding all 
its points of contact with prophemm, is peculiarly its own. This conception 
includes His omnipotence. His holiness, and His goodness. In the forefront 
of Jesus* faith regarding God stand fear toward Him and obedience to Him, 
and the moral basis of Jesus' message is expressed in the conception of reward 
and punishment. But this docs not mean that it inculcates service for the 
mete sake of reward; it expieucs the conviction that nothing good and 
nothing evil in this world is without its consequences, and that God causes 
gox! to bring forth good ami evil to come out of evil in order to show forth 
His truthfulness. It Further implies chat good and evil arc eternal and abso- 
lute opposites and raises the question whether good or evil is the ruling 
power in history. Jesus therefore emphasizes the thought of judgment and 
utters the conviction that, when history has closed, eternal ulvation and 
eternal death stand waiting. 

But together with this group of thoughts, and combined with it in a manner 
that is altogether unique, there is another. This holy and just God loves, not 
the 'correct * and the virtuous, hut sinners. He is the God of sinners: and 
Jesus Himself came to sinners. The profound meaning of this revelation is 
understood only when we take along with it the thought of the omnipotent 
and life-giving grace of God. God willcth not that the sinner should perish: 
He is ready to forgive, and through His forgiveness to give life. True, the 
immutable law says that only he that doeth the will of God can enter into 
the kingdom of heaven. Rut no man can of himself attain to this: divine 
power alone can free the sinner from the chains of evii and give him the 
power to live according to God’s will. Thus judgment and forgiveness do not 
exclude each other: both arc included in the life-giving will of the eternal 
love of God. The conception of God in which these thoughts arise is some- 
thing entirely hew, and it is just here that we see the dminctivc character of 
the Christian religion. The consequence* of it arc most plainly seen in the 
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Christian ethic. As a matter of fact Jesus did abolish the Law, and destroyed 
the legal piety of Judaism and of every form of ‘ natural * religion. And He 
did so, not by simplifying or making more inward those requirements of the 
Law which to Him were also expressions of the divine will, but by denying 
the inherent value of good works. The good man is not he who does good 
and thinks that he thereby has a claim on God, but only he dues good whom 
God has withdrawn from sinfulness into His life and made good in his sin 
apd guilt. Therefore, as has been justly said, Jesus reversed the ordinary 
way of looking at the relation of religion and morals. Man does nor become 
good by doing good: good works do not build the bridge to God, God must 
first have made a man inwardly good before there can l>c any question of his 
doing good at all. Union with God is brought alvout solely through God’s 
omnipotent grice. One dees not come through morals to religion; it is 
religion that makes real morality possible. It is a logical deduction from this 
that moral life ts not the result of the organic unfolding and training of the 
germsof natural good in man, nor of the kindling and developing of a divine 
spark in the soul. It implies a breach and a conversion. The first step is 
regeneration, being u born again.'' To enter at length into the ethical teaching 
of Jesus does not come within our present task, and a few general olwerva- 
lions must suffice. In the first place, it would be a complete misunderstanding 
to look in the teaching of Jesus for ideas on social reform or to place Him 
among the great social reformers. Secondly, His teaching is not confined 
50 negative* like the injunction: " Resist not him that is evil /* 1 The ethical 
requirements of Jesus are stern and searching beyond measure, demanding 
entire devotion and complete consecration. Perhaps the briefest summary 
of them is found in the double commandment : 44 Thou shalt love the Lord 
thy God with all thy heart . . . and thy neighbour as thyself.” * This whole- 
hearted love, which when it manifests itself as love to one's enemy actually 
overcomes the world, has nothing in common with sentimentality or 4 acos- 
mistic , 4 aloof indifference. What grratcr thing can there be than this willing 
and obedient devotion to the will of God, which in all circumstances and 
conditions, in weal or woe, with renunciation and surrender of self, aims 
only at conformity to the will of God? What can surpass in worth this 
fight in the cause of good and against evil — the commandment to love one’s 
neighbour by no means suspends this contest — but with no hate in the heart 
against men, and with love even toward one's personal enemies? Here we 
have something that is supremely matter -of- fact v yet not frigid, but ardent, 
a love founded in God, love that sees even in an enemy a fellow-man and a 
brother bccapsc he i.< a creature of God. Lastly, the ethical demands ol Jesus 
are timeless and absolute. Eternity, fellowship with God, is the source and 
the goal of all human conduct. Where that- exists men cannot but do right, 
for the Kingdom of God implies service to God on the pan of man. Here all 
that is earthly becomes petty, and yet it is immediately seen to lie great; and 
1 Xfc.ii. v, $ 9 . * L-Lc x, 17 . 
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we must approach the peremptory words of (esus without the artificial 
exegesis that vainly strives to reconcile them with actuality. The goa 3 remains 
high, uncompromising and clear: ** That ye may be sons of your Father which 
is in heaven . . . ye therefore shall be perfect, as your heavenly Father is 
perfect.** 1 

The gospel of Jesus includes a third set of thoughts. These are centred in 
the expression ** the Kingdom of God." Jesus uses the term without in 
traditional national and secular colouring. Jesus is nee thinking of the ques- 
tion whether Rome must l>c overthrown. The signs of the kingdom at which 
He speaks are that Satan, dcmon.% and sin arc rendered powerless, that the 
miraculous powers of God give life to the miserable and the pcy>r, that God s 
spirit triumphs over all that is evil and demoniacal. The Kingdom of Ged 
is entirely personal: the core of it is personal fellowship with God, mani- 
fested in the doing of His will, a fellowship whose results will be seen in 
a world of men religiously and morally renewed. This kingdom does not 
lie in the far-off future. It is not a kingdom whose signs can be read by 
astrological calculations or whose life can be described by far-fetched, roman- 
tic dreams. It is at hand: the end is near: nay — in a definite group of His 
sayings Jesus taught :hix — it is already here. That ts a superhuman thought, 
that this last, perfect stage, the goal of history, has been reached hctc and 
now, and reached, too, through the power of God, Who works according to 
His gcod pleasure, and in view of which our only question can he, whether 
we arc ready tor it. To this Kingdom of God Jesus Himself of course be- 
longs. He was not merely the preacher of a new, paradoxical view of God. 
Faith in Hi% person is an essential part of the Gospel; without this it would 
lose its profoundest meaning. His own work is to Jesus a proof that God has 
begun to inaugurate His kingdom. He Himself is the Messiah, no: in the 
sense implied in the national hopes, but as the Saviour who has come to 
serve His brethren, heal their wounds, and lead them to fellowship with 
God. This constitutes the profoundest mystery in the person of Jesus — His 
relation to the Father. As man He had those profound experiences whose 
outlines can be learned from the narratives of His baptism ami temptation, 
in spite of all the difficulties raised by the nature of these records. Jesus was 
conscious of being the representative of God on earth in His power and in 
His judgment, and this consciousness implies a unique combination of the 
divine and the human. To come to Him was to come to the Father: His 
work was God's work: lie Himself was preparing the way for that reign 
of God which was to transform humanity into the Kingdom of God. Jesus 
had the Spirit nf God — tliat iv. He lived continually in that dose fellowship 
with God which we can experience only in rare moments vouchsafed to us. 
That involved a tremendous elasticity tn the human soul of Jesus, enabling 
Him to realize the presence of the Eternal in every moment of His life and 
to sec even in His own death something that was not merely fortuitous, but 

- XUlL %. 4S. 48 . 
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was divinely appointed tci serve divine ends. This thought, that He was 
defined not to life, but to death, lay like a load even on the soul of Jesus, 
but He iuund comfort in the assurance that at long last the Kingdom of God 
would prevail and that He Himself wuuld come again as the Man from 
Heaven, justified by God, to judge the world. On principle, therefore, we 
cannot accept the view that insulates the Gospel of Jews and seeks to dis- 
entangle a moral or religions kernel from a later accretion of dogmatic con- 
ception*. Nor can the Gospel of Jesus be separated from the theological ideas 
current in Oriental piety: on the contrary, it is suffused throughout with 
them. In it is already implicit that “ dogmatic Christianity " which unfolded 
later in the history of Greek and Oriental Christianity mainly under the 
formative influence of Greek thought, Jesus transferred to Himself, the his- 
torical person, the myth of " man * — ihai is the root of the Chrlitological 
dogma, and a telling example c i the difference between myth and dogma 
in Christianity. 

3. TTsc reassembling of Ike disciples who had been dispersed by ike death 
0/ Jesus took place amid marvellous experiences, which are usually spoken 
of as the ” appearances M of Jesus. For the historian it is a matter of com- 
parative indifference whether these appearances should be regarded as visions 
and auditions or as objective manifestations of divine powers. The disciples 
saw their Lord, transfigured, but bearing the stigmata of the crow, just as 
the privileged three had seen Him transfigured in Ilis lifetime. 1 c was these 
appearances, the first of which was interpreted as the Resurrection the 
theological idea of the justification of Jesus by God was still at work here — 
and the last of which was interpreted as the Ascension, that produced the 
decisive revolution in the minds even of the disciples. The appearance to 
Peter was of special importance because of its effect on the history of 
Christianity, and it was probably this appearance — for it had a place of its 
own in the early Christian ‘faith ’—that gave Peter his prominent position 
in early Christianity ami afterward in the Christian Church. In passing, 11 
may be pointed out that there arc traces of connexion between the Last 
Supper and the appearances — a connexion that throws light on the original 
meaning of the Supper and that both Christian traditionalism and Chris- 
tian ecclesiastical law have their roots in these pneumatic phenomena. 

It was in the atmosphere created by these tremendous experiences— ex- 
periences which show more graphically than anything else the personal jxiwcr 
of Jesus in His lifetime — that arose the theological ideas which influenced 
so decisively the history of the Christian religion. At first the disciples had 
seen in Jesus a man who had the Spirit of God; they believed in Him now 
as the power of the Spirit who had taken to Iiimself the Man Jesus. Jesus 
had now become identified with rise Spirit of God; He was the Lord, whose 
everlasting Gospel could never be lost. It is on this estimate of Jesus which 
can be traced back to Jesus* own estimate of Himself, that all that goes by 
the name of Christology is based. It was not the cultus that created the divine 
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standing of Jesus: on chc contrary, the recognition of Jesus .is divine ncce*. 
wily preceded the cultus. The faith came nr*, the culms followed. !: is like- 
wise a mistake to interpret the designation o( Christ as the I-ord 

and King of Heaven, alter the analogy of the ftGptfx who were worshipped 
m divine in the Hellenistic Mystery religions. The invocation Maranatha, 4 
and its authentic New Testament translation, “ Come, Lord a the sharp 
distinction drawn by Paul between "God 4 ' and * Lord/* which he probably 
learned from his rabbinic teachers; the early designation of the Christians as 
those “ that call upon the natfic of our Lord Jesus Christ in every place * >0 — 
all these 3 re indications that the name u Lord n and the implied interpretation 
of the Person of Christ arose among the original Aramaic-speaking Christian 
community. The Person of Christ thus became an object of faith, and the 
resurrection on the third day and the apjwranccs to Peter and to the Twelve 
show or what this faith was based Simultaneously, in the same early com- 
munity in Jerusalem, arose a number of other theological ideas which ex- 
pressed, as from one central j*oint, the new interpretation of the events that 
had happened. The death of Christ was no accident, but a dispensation of 
God. The sacred Scriptures of the Old Testament had predicted it as well 
as the Resurrection; and it had taken place 44 for our sins.” T 
It is usual, when giving an account of early Christianity, to include prom- 
inently among its outstanding features its enthusiasm. When we recall rite 
tremendous results of rhea: visionary experiences, or the loving communion 
that prevailed at the outset among the early Christians we must admit that 
this prominence is justified. And vet this enthusiasm was only one feature 
of early Christianity. Equally marked — and characteristically Jcwjsh — was 
the steadfastness or tenacity which marked both their religious thinking and 
their social life- It has already been indicated that it was in the sphere of the 
charisms, in the " appearances ” of the risen Jesus which were regarded as 
having* ceased at a definite time, that Chriaian tradition began to form. 
Confining itself to what was Apostolic, tradition showed a determination to 
ding to and retain these revelations, restricted as they were to a certain period 
of time, and to concern itself with them only. Even Paul found traditional 
items of this kind, loosely formulated and attributed to Chriit, already in 
existence, and these he communicated to his churches. Among these we must 
indude not only stereotyped statements like the valuable one preserved in 
i Connthjans, xv, 3 ff. — which is the nucleus of the Apsides* Creed — the 
tradition of the Last Supper as given by Paul, 4 or ihc outline of early Apostolic 
preaching winch can be seen in tlic addresses contained in the book of Acts* 0 
but also the " two ways ,f 14 which Paul taught wherever he went, and which 
constituted a son of syllabus of ethical instruction. There can be no doubt 
that this traditional material was of surpassing im|x>rtance for the future 
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development of the Christian religion. It determined the thinking and the 
sentiment of the large masses of the Christum ' people/ whereas the Gospel 
of Jesus came into prominence in all its depth and greatness only in times 
of crisis. Similarly* there existed already in the early community at Jerusalem 
a fixed hierarchy and a Church thar was regarded as an in*itutioru James, 
Peter, and John, the “pillars,* 4 ' 1 and next to them the Twelve, were at the 
head of affairs. This position they owed to the “appearances" which were, 
so to sjxuik, their credentials. In the case of James die Lord's brother, his 
relationship to Jesus no doubt counted to some extent — there is an example 
of the same kind in Idam. Further, the Church was strictly associated with 
the city of Jerusalem; none of the new Christian communities were self- 
governing, but were subordinate to the Church in Jerusalem, which on its 
part claimed the righr to superintend the other communities. Even Paul's 
interest in the collections for u the poo^ t , ’ ,, which ww prohably a name given 
to themselves by the early Christian community, seems to point to a kind 
of tax privilege claimed bv the Church at Jerusalem. 

The life ot the first Christians continued to follow the lines with which 
they had been familiar. They attended as before the Temple services, they 
continued to observe the Law; though now Christians, they were still Jews. 
Our of this fact arose the epoch-making dispute between them and Paul, 
which ended in the latter’s triumph. 

by birth Paul was a Jew. In his own mind lie had felt very deeply rhe 
contrast between Christianity and Judaism, and though he expressed himself 
after the manner of the Jewish dialecticians his thoughts were those cf 
Hellenism. Jew though he was, he also belonged to the Hdlenitik world. 
Greek was his mother-tongue, and He grew up in Tarsus, a centre of 
Hellenistic education and culture. He was not the originator of Christian 
missions to the heathen, ior the Hellenistic Christian church at Antioch, 
jvas piior to Paul in that form of activity. Buuit was he who nude Chris-* 
tianity de facto a world religion, and by his letters he made himself rise 
doctor eedesut and, next to Aristotle, the father of our intellectual ami 
spiritual civilization. Very impressive too was his own large if rugged per- 
sonality, in which a deep sense of religion, intensified by h;$ visionary and 
ecstatic temperament, was combined with a power of profound theological# 
thinking, passionate strength of will, and, one is tempted to add, diplomatic 
sagacity. 

In the very centre of Pauline Christianity stand two tilings: first, the death 
of Christ, the Cross and the offence contained therein for every thinking 
mind, and, second, the position now occupied by the Law, whose fulfilment 
was for the Jew the guarantee of his fellowship with God. The problems 
here raised Paul solved by means of the fundamental thought of the Gospel. 
The atoning death of Christ was the proof ot the gracious, loving will of 
God, who desires to draw to Himself the anner on whom judgment has 
11 Gal. to. g. 12 Rom. it, 26; Go! b, 10. 
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hccn passed, not by way of the Law — the Law was a historically conditioned 
pedagogic measure — lull by way of His pardoning and life-giving grace. 
Henceforth for the Christian only the law of Christ is valid, the law of 
liberty, which receives its contents from the life of the historical Christ. 
Here it is important to keq> in mind the ethical character of Raid's doctrine 
as compared with the Hellenistic Mystery religions- For Paul — and this was 
the result of the ‘ appearance ‘ on the way to Damascus, which Paul in- 
sisted was as real and important as the earlier ‘appearances’ to others — 
Christ Himself was the Spirit — //. the divine power that pervades the 
world and shapes its history. From His heavenly existence before time began 
He came into the world, and overthrew Satan, the demons death, and sin. 
He is the power of the revelation of Cod, and His work solves the problems 
of history. To all this must I* added the set of conceptions which are 
usually called " Christian Mysticism ” — Christ in us and we in Him; Christ, 
the head of Christendom, w hich is His body, and the sou! of the history of 
the world. At the same time He is the “second man,"” who, for the sake 
of this world, which was forfeit to death since the sin of the first man, 
seeks to accomplish His fate, His death and resurrection, and to redeem the 
world in virtue of this mystical union. 

These are the fundamental notes of Pauline theology, and they show 
very clearly that Paul's message kept very ck.se to the Gcupel of Jesus, though 
it set forth due Gospel in a magnificent speculative system. They also make 
it clear that Paul is best understood from his Jewish side, although his 
thinking was profoundly influenced by Hellenistic Mysticism. It w.mld be 
possible, indeed, to pick out from Paul’s theology two great lines of thought 
which strike two distinct notes, or, to use another metaphor, we could thread 
his fundamental thoughts like beads on two strings. The one series strikes 
the Hellenistic note, and above it might be written the word ' redemption.' 
Here the most prominent element in the idea of God is love; Christ is the 
I tower of the Spirit that rules in history; sin is sensuousness and finitude; the 
sacraments, which arc the media of the pneumatic powers of Christ, trans- 
figure men; the end in view is to make men spiritual; the incarnation of 
Christ is the decisive ' fact uf salvation,' the beginning of the actual process 
of liberation front sensuousness. The other series — put in a similarly com- 
pact form — strikes the Jewish ethical note, and over it might be set the 
word 4 reconciliation.' Here the emphatic element in the idea of God is 
righteousness; in the Christology the human aspect of Christ is prominent, 
because it is Hr who through His Passion procures for us the righteousness 
which we need before God; sin is human opposition to God, and therefore 
involve* guilt, of* which nun becomes conscious by the Law; the work of 
Christ culminates in Hi» death; baptism and the Lord’s Supper are parables 
and memorials • of His death; the liberation of man from the power of 
sin is accomplished on the ground of His atonement as justification) the 
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end of the entire process is the judgment. In thin analysing Paul's system 
we must not overlook the fact that its unity is preserved by the * Gospel.' by 
the estimate of the Person oi Jesus, and by the proclamation made in Christ, 
especially in His death, of the pace of God. Who draws the sinner to Him- 
self through forgiveness, not through the fulfilment of the Law. It svas Paul 
the Jew who fought his way to these thoughts, but in setting forth his 
message he continually recurred to the ideas of Hellenistic Mysticism t* to 
the forms of popular mythologir.nl conceptions. The Hellenistic clement 
became progressively stronger in Paul, in Gnosticism and in Greek theology, 
but the very greatest minds in the history of the Christian religion, Augus- 
tine and Luther, fixed on Paul’s doctnne of justification as the very kernel of 
the menage. It was thence they drew the power to spiritualize and deepen 
the Christian religion, while they still left it true to the ' Gosjul.’ 

The theology of Paul is in sharpest contrast to every type of legalistic 
piety. Works and reward have no place tn it. Not a word do we hear of the 
opening of the heavenly books and the striking of a balance between debit 
and credit. God gives righteousness to the sinner, whom He forgives for 
Jesus' sake. Not in our own works, but in the divine will lies our salvation 
and our blessedness. “ Boasting is excluded,”" for we give God nothing. 
He gives us everything, even that which we give Him in return. Here 
Christianity attained its purest and profoundetf form as list religion of de- 
liverance an.l redemption. 

Even in his lifetime Paul had to fight a stern battle in defence of his con- 
ception of Christianity. Both James 2nd Peter opposed him."' Their dif- 
ferences came to a head in the two questions, whether the Christian con- 
verts from heathendom were to be obliged also to become Jews and whether 
the Law had lost its validity even for Jewish Christians. Into these practical 
questions came also the conception of the Church. Paul spiritualized the 
idea of the Church. In his view it was not on the Apostles, but on the Lord, 
who is the Spirit, 1 '' that the Church was bawd. Further, he held that the 
individual Christian, filled with the Spirit, had a direet, personal relation 
in Christ. Lastly, every separate congregation was jsan of the Church, and 
it was unjustifiable to restrict Chutch standing and authority to those locally 
connected with Jerusalem. Wills regard to the practical questions, history 
decided ill favour of Paul, but in the matter of his doctrine of the Church 
it upheld the higher authority of the Apostles and innituicd a new local 
tie — the Church at Rome. 

There is perhaps some ground for holding that the feurish-Greek^ form of 
Chriitianiiy. as set forth in a number of writings that belong to the end of 
the first century (e.g.. the epistle of Clement of Rome to the Corinthians 
and even the F.pistlc to the Hebrews in the New Testament ), was the out- 
come of the differences between the Pauline and the Palestinian types of 
Christianity. At least there ts no doubt that this Jewish-Grcek tyjw, which 
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had assimilated primitive and popular dements of the Jewish and Hellenistic 
religions, was extremely widespread. It was a plain and simple Christianity, 
which in spite of its universalism had many points of affinity with Judaism. 
Faith in the one Creator God; Christ, the new law-giver and judge, Who 
must lie regarded 3 S divine and as having existed from eternity; the Chris- 
tian life as militia Christi {subsequently a special emphasis came to be laid 
on un-Jewish ascetic demands in connexion with sexual matters, and this 
led to the setting up of a double code of morals); salvation, as essentially 
a deliverance from the power of demons, who have their abode in images 
and idols; the belief that the end of the ages was at hand, that Christians 
were citizens of another world, and would soon (for the moral philosophy 
and the eschatology supported each other) see the retribution and the victory 
erf Christ — these are some of the features of this Jewish-Grcek piety. It had 
lost not only the majestic, dualistic supernaturalism of Paul, his ethical 
conception of ihc Spirit, and his profound doctrine of sin, but also rhe con- 
ception of righteousness that was peculiar to the Gospel. In this Jewish- 
Grcek piety, righteousness is no longer the gift of God, but a condition 
attained by man; and this defect is not counterbalanced by the fact that its 
ethics are determined by the precepts of Jesus — which is perhaps the most 
impressive feature in this Jewish-Grcek type of Christianity. 

Besides these three types of Christianity — the Palestinian, the Pauline, 
and the Jewish-Grcek — there was a fourth, the Johannine, whkh should 
perhaps he located in Syria. Many problems regarding it arc still unsolved. 
The question who ‘John* was cannot be settled by an appal to tradition 
alone. Even if we regard the passage in Mark x, 35-45, as a valieinium ex 
euer.tu, and if wc rely on the statement of Papias, which finds some sup- 
port in Other sources, the disciple John suffered martyrdom along with 
James at a comparatively early date. Rat if we believe Ircnius, or, rather, 
the ' elder ' on whose authority I returns makes the statement, the author oi 
our Fourth Gospel was John, the son of Zebedee, the diariplc “ whom Jesus 
loved "; 17 and the Gospel itself with its mysterious hint '* seems (perhaps too 
deliberately) to point in the same direction. But there is .1 more important 
question — viz., to what stage in the history of Christianity does the Fourth 
Gospel (or the whole group of Johannine writings) belong? On the one 
hand, it has been suggested that the Johannine writings reveal a connexion 
with the Hellenistic Mystery religions, especially with the hermciical circle 
of writers; and attention has been called to the mystical features in the 
Johannine writings — to vision and deification by vision, to its terminology, 
‘ light/ * darkness,’ ‘ life,' to its mystical views of Christ arid God. On the 
other hand, there arc many interesting points of difference between the 
thoughts of these writings and the conceptions of mysticism. Further, 
the presence <rf extremely archaic expressions, the intimate knowledge of the 
geography of Palestine, and especially the fact that the Fourth Gospel, as 
«* Inha soi. as tt el. ** |<*n xxi. i«. 




CHRISTIANITY 



wc have it, is clearly a translation from an Aramaic original, all point to a 
milieu different from that of the Mysteries. Another recent suggestion, which 
is at least worthy of consideration, is that the Fourth Gospel is perhaps con- 
nected with the Mandxans or Manichxans, and that it may represent a 
primitive form of Christianity with a Mandaric colouring, and may possibly 
go back to the circle of tire Baptist. It is claimed that this suggestion finds 
supjxjrt in the resemblances between the style of the Gospel of John and 
the Mandaric literature, and an attempt has been made to show that the 
myth of the ' first nun ' forms the background of the Johannine view of 
Chris:. Jesus is there regarded as being ' man,’ and HU fate is the fate of the 
human soul. To say the least it is doubtful whether that touches the central 
point in the Johannine Chmtoiogy, and it implrcs the entirely un-Greek and 
anti'docctfc idea of the Logos who became flesh. It implies the incarnation 
of Christ in the literal sense, which involves the Virgin Birth and which has 
been opposed all down the centuries by the older Chnstological view — that 
the heavenly, spiritual Being assumed the man Jesus, with a correspond- 
ing stress on His baptism. But by the pavsicnatc energy with which [nhn 
teaches that the historical Christ and the Christ of faith are identical he has 
saved the historical Christ as against all the speculations of Mysticism and 
Gnosticism. And, finally, the hierarchical and rigoristic features in the Chris- 
tianity of the Johannine writings should be kept in view. These include 
the brusque accentuation of the ‘ commandment,’ which must be obeyed; 
the deliberate, considered exclusion of heresy; the demand to * do righ:eous- 
ness." for only " he that doeth righteousness is righteous 10 and the austere 
attitude taken up toward the world and die State, which is so unlike the 
fundamental thought of Pauline sociology. 

4. In the second and third centuries Christianity passed through two great 
cr ixei — the Gnostic and the Montanist. Gnosticism is older than Chris- 
tianity. It is not only related to Mandxanism — the names arc synonymous 
— but it is a typical example of syncretism in religion. Even the New Testa- 
ment writings contain polemic against Gnostics, and it was perhaps the 
theology of Paul that provided the openings through which Gnosticism 
penetrated into Christianity. The real nature of Gnosticism is to be seen 
not so much in its religious-philosophical and cosmological speculations 
as in the form of piety it advocated and produced. Gnosticism is theosophy. 
It aims at delivering men from the power of sensuousness, from demoniacal 
and stellar influences, so that the soul may attain a sublimated experience 
of God and a free agent to Him. Sacraments and mysteries arc the media 
of this deliverance, and Gnosticism may be regarded as a kind of secret 
society. The genuinely Oriental sharp dualism between God and the world, 

C : and flesh, ferns the basis of the Gnostic religious life. Salvation, there- 
in not the kindling ct the extinct spark in the soul; it comes to man 
from without, as something alien to humanity. The work of salvation is 

ia i John hi. 7. 
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nm carried through in a spiritual or ethical manner, but the metaphysically 
corrupted soul is physically and spiritually changed by the sacred substance 
of the sacrament. Nor docs salvation rest on something that happened once 
for all in history; it consists in metaphysical processes, of which the hap- 
penings of history are a copy. Only ihe Pneumatic is content to stop short at 
history” ; the Gnostic goes behind history to find the original antitype, the 
deep meaning of history, and he repeats in his own life the eternal myth. 
There arc various myths, which emerge again in manifold forms — the 
myth of the first man, of the heavenly mother-goddess, the fight of the 
saviour with the powers of hell, and many others. 

Christian Gnosticism derives all its revelations and mysteries from Christus 
Sotcr, and thus claims to be a Christian religion, though in a sublimated 
and deepened form. Tlsere are various stages of it. The oldest stage is repre- 
sented bv Syrian Gnosticism, which gradually made its way westward. It 
exhibits in unmodified form the Oriental and primitive dements of Gnostic 
piety. The more advanced stages, though there are differences between diem, 
show increasingly the influence of Mysticism and Greek philosophy. Their 

S rsmcn are Basilisks and Valentinus and their disciples. Basilisks modi- 
the dualism of Gnosticism, made the God of the Old Testament the 
instrument of the supreme fins!, relaxed the ascetic character, and based sal 
vation on ethics, involving the doctrine of metempsychosis. He made a 

C rat effort to be scientific, and employed his theology as a dress for spccu- 
ive ideas. But Valentinus approximated still tnsire closely to Official 
Christianity, and under Platonic influence created a majestic speculative 
philosophy of religion. The profound experience of suffering on the pan 
of the soul, which, though God-like, is held captive by the - passions, he set 
forth in a magnificent mythological system. Resting on unmoved deity, far 
down and in silence surges eternal life. From it emanate pairs of icons 
eternally differing in sex, but closely connected with each other. At the 
frontier of this awl-world, Wisdom, the most lowly link in the series of 
a-on pairs, tears herself away from her husband in order to embrace in 
ardent desire the Primal Father himself. True, her way is hartal by the 
eternal frontier, but a breach has been made in it. In order to repair this 
breach a new pair of trims, Cluist and the Holy Spirit, are begotten. Wis- 
dom » delivered from passion, which becomes the basic power of our worid, 
and all the arons combine to contribute what is best in them to make a 
specially glorious, heavenly being, whom they bring to the Primal Father. 
This is the higher Saviour. He becomes betrothed to lowly Wisdom, and 
assumes human form in Jesus. Salvation is necessary, because a yearning for 
the higher has entered the world with the small piece of iconic glory that 
was projected into the world, and this longing finds an answer in the long- 
ing of the icons for the portion of themselves that was lint. Salvation is 
attained by the agency of the highest icon, the Saviour, who, being a man, 
also possesses pneumatic powers, and can thus save nut only Gnostics, but 
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also Church Christian* (modifying the original dualism. Valentinus dis- 
tinguishes three groups among men), who have been concent with mere 
faith and mere morality and have n« advanced to pneumatic experience. 
Even the Pneumatic needs the Christianity of the Church, though only a* 
a transition stage, while the higher experience lies beyond. In this manner 
everything is harmoniously correlated, and all stages and forms of life arc 
classed according to their longing after God. These speculations of Valen- 
tinus recall the lines from Fatal: 

How each the whole iis substance gi*cs 
Each in the other works and lives! 

Like heavenly forces rising and descending 
Their golden urns rccipeoeally lending. 

With wings that winnow blessing 

From Heaven through Earth 1 see them pressing 

Filling the All with harmony unceasing! 

Somewhat apart stands Marcion, whose c/Torts at organization made him 
a special danger to the Church. He also influenced Wani and ManidutUm, 
which belong to this circle nf Oriental -Hellenistic Gnosticism. Marcion’s 
leading thought — it is ultra-Pauline— is the contrast between Law and 
Gospel, Righteousness and Grace. Christianity has nothing whatever to do 
with the Old Testament, for Christ revealed a God unknown to it, the 
God of grace and love and inwardness. There is therefore no historical con- 
nexion between Christianity and Judaism, and Marcion rejected the early 
Christian interpretation of history, which connected the Old and the New 
Testaments by conceptions of prophecy and fulfilment, of type; and antitype. 
Christianity is a flat contradiction ol human nature, and there is neither a 
natural nor a historical connexion between the two. 1 lence the strange Re- 
decmci -God who appeared in Christ was neither the creator nor the 
guide of those who lived in Old Testament days. This truth the Catholic 
Church had falsified by carrying over the Gospel of Jesus into the Old 
Testament and confounding Ijw and Grace. The Church had sewn the 
new doth on the old garment,*' disfiguring and falsifying the New Testa- 
ment writings, and interpreting Jesus and Paul in the sense of the men- 
dacious Jewish Apostles. This idea, which expressed the religious experi- 
ence of the contrast between nature and grace, was extended, perhaps under 
the influence of the Gnostic Cerdo, into the metaphysical sphere, and led 
to a doctrine ol two Gods. The God of the Old Testament is the creator of 
the world. But what kind of being can He be, when we think of this sense- 
less, worthless world, iccming with vermin, a world in which life arises 
by the disgusting process of procreation and ends in putrescence? Over 
against this being stands the good God, Who appeared in Christ. Christ 
differs from live Father only in name, He did His work in a pseudo-body — 

“ Muk it, is, a |W/. 
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docctism is a fundamental Icjiurc of Gnostic Christulogy; He was; not bom. 
Mis activity began with Hi* descent from heaven and His teaching in 
Capernaum. He preached the 'strange God’ bv word and wotk; His 
‘beatitudes/ in their overflowing love, arc eqxxblly expressive of His Gos- 
pel. By his descent into hell — iijxm which great stress is bid — He secured 
salvation for all, a salvation in which the heathen are more likely to share 
than the just men of the Old Testament. The contrast between nature and 
grace is carried further, into a contrast between matter and spirit, and sal- 
vation consists in the liberation of the spirit from matter — />.. from sciuu 
outness — by means of strict fasting and ascetic celibacy. None but celibates 
were admitted by Marciou to membership in his church, and he insisted 
I hat the Church should he recruited riot by procreation, hut by missionary 
effort. /Vs again* the worthless Old Testament and the falsified Gospel 
Maroon drew tip — perhaps he was the fir* to do «> — a fixed canon of 
Scripture, which included a Gospel allied to our Gospel of St Luke and ten 
well-authenticated epistles of Paul. As a “ marriage gift *' to his canon ap- 
peared the Anrithtscs, a kind of dogmatic Biblical theology, which contra** 
various statements from the Old and New Testaments and, by means of 
verbal exegesis, proves them to be irreconcilable. 

Motrani/tn was a movement within Christianity, or, rather, within the 
Church. The ardent 2 cal of the Mnntanists for rigorous asceticism, rein- 
forced as it was by the belief that the end nf the world was at hand, brought 
about a crisis in the Church, because it portended an outburst of the sectarian 
spirit which had all along existed in Christianity side by side with affection 
for the Church. Montanas came forward in Phrygia as a prophet, as the 
Paradetc whom Christ promised to send. Epiphanius has recorded one of 
his pronouncements; u I am the Lord God, the Almighty, who has can* 
descended to dwell in a man/' Hr preached that the end was at hand, that 
his hearers should leave the Church and the civil community and betake 
themselves to Pepuza and Tymion, where the heavenly Jerusalem was to 
come down to earth. Montanism was not a heresy except in one point — it 
regarded Montunus as the Paraclete, and esteemed his inspired statements as 
a new revelation of higher value than Holy Scripture. In other respects it 
revived elements of primitive Christianity which were on the point of dis- 
appearing in the progressive consolidation of the Church — e.g., the es- 
chatological expectation, prophesying, the yearning for martyrdom, ethical 
rigorism, with its tenet that post-baptismal rcpemance was impossible, strict 
exercise of discipline, the hi$h estimate of woman as far as she possessed 
the spirij and ber admission 10 public worship. But the distinctive features 
of Momanism were its unquestioning recognition of prophecy and its faith 
in Montanus ax the Paraclete. The movement soon came into conflict with 
the episcopate in Asia Minor. Thereafter it penetrated into Europe. The 
Bishops of Rome long hesitated as to what attitude they should take up 
toward it, till finally Praxcas, a confcssoi of Asia Minor, brought about a 
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breach with it, and thus sealed the doom of Moncanism in the West. Never 
thcle&s, Montanism gained the support of the most brilliant intellect of the 
Western world, Tcrtullbn, probably because he found in its severe prophetic 
spirit the divine authority hr required for his own views in favour of stria 
organization 3nd ascetic morality. In any case, Tertu Ilian’s Montanism dif- 
fered widely from the type that prevailed in Asia Minor. Fxrstasy and its 
objectionable features were discouraged; the nova disci plina supplied the 
warrant for prophesying; the spirit took the place of the Law; but he re- 
tained the eschatology and the desire for a pure Church, conusting of mem- 
bers who justified their baptismal grace. 

'Hie ordinary Christian ptety of the time was largely a syncretism, with its 
superstitions and its massive theological conceptions. When one reads the 
apocryphal Acts of the Apostles and similar popular Christian productions, 
such as the E pi stria Apostohrum (published some years ago), one is amazed 
at the plethora of miracles and the attention paid to angels and demons. 
These writings show that the average Christianity of the day was an ag- 
gregate of the commandments preached by the prophets and confirmed by 
Christ; that Christ was naively identified with God; and that the eschatology 
— a sign that it had passed its meridian - abounded in glowing phantasies 
and vivid colours. But there W3S another feature that was specially character- 
istic of Christian piety and differentiated it from Gnosticism the stress 
that i* bid on -he resurrection of the body, guaranteed by Christ and His 
work. 

It cannot be said that the positive ‘ecclesiastical * features of Christianity 
were the result of a reaction against Gnosticism and Montanism. It has al- 
ready been shown that the dements of law and dogma were present in 
Christianity from the first, or at least since it began to form a community; 
but the conflict with Gnostic syncretism and with Montanist enthusiasm 
led to a strengthening of these elements of positive historical piety and to 
a transfer matron and displacement of the equally primitive pneumatic 
power*. This process can he seen at work in numerous details — r.g., in the 
titles of the writings produced at the end of the second century, in the de- 
velopment of the conceptions of the martyr and the pneumatic, in the elimi- 
nation of ecstasy from prophesying, which had now to conform to good 
order and be consciously done, in the varying attitude adopted toward 
women, and in many other points. 

Of greater imjxmancc than these, however, arc three things which defini- 
tively closed the door against heresy and syncretism, repressed pneumatism, 
and encouraged a return to the Bible and to history. The first of these was 
the codificasion of the Holy Scriptures . By a gradual process of sifting — 
collection and elimination — a fixed Canon was formed, containing the 
documents of live New Testament together with those of the Old. The 
principle that guided the sclcaion was to confine the choice to A|xuicdic 
literature, thus drawing a clear line of division between what was primitive 
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and what belonged to later time; and the Acts of the Apostles, which forms 
the bridge between the Gospels and the Epistles, is the key to the under* 
standing of the idea of the Canon. It is difficult to overestimate the im- 
portance of this step. Tlic fixing of the New Testament Canon put an end 
to the production of sacred writings and enxured the preservation of what 
were doubtless the most precious writings of the early days, ami the Canon 
thus formed laid for all time a Biblical basis for Christian faith and life 
that included both Jesus and Paul; all speculative additions had henceforth 
to be confined to interpretation, chiefly in the form of allegorizing. Indeed, 
it was the formation of the Canon that determined the attitude to history 
that was adopted by Judaism. History was regarded as revelation, a per- 
manent constituent of the Christian religion. 

The second point calling lor mention here is the fact that theology was 
h*pt to traditional lines . Here again the principle that was followed was 
the authority of the Apostles: this selection of a normative period made it 
possible to secure authority for the norms that already existed. The appeal 
of the Gnomes to Scripture and secret tradition was thus met by the setting 
up of the 4 rale of truth,* which regulated the exposition of Scripture and 
the forms cif faith. By this was probably meant the old * baptismal teaching * 
— a more or less stereotyped complex of oral traditions, to which different 
importance seems to have been attached in the East and in the West. One 
part, perhaps the core, of this traditional material is the Apostolic confession 
of faith, the germs of which, as we have already seen, ore to be found in 
the New Testament- The different structure of the separate articles — the 
first and third arc dogmatic, while the second is historical in structure — and 
other important details indicate that the whole was composed of two older 
parts, one longer and Christologkal in character, the other briefer and Trini- 
tarian. The welding of these two into the ancient Roman form of our present 
Apostles’ Creed was probably the work of one man — perhaps Callistus of 
Rome. This supposition is rendered feasible, apart from other considerations, 
by the skilful composition of the second article, in which the sonship of 
Christ is based on the Virgin B'rth and His divinity is made to rest on the 
su-callcd facts of salvation. The decisive importance of this fixation of the 
baptismal faith lies in the formulation of the belief in God as a Trinity, al- 
though of course the Trinitarian conception of God had been reached long 
Wore this time. Behind it lie speculations, whose history is still <x>se urc, 
regarding the Spirit conceived as feminine — /*., regarding the Heavenly 
Mother, the Church. It acknowledges God the Creator and Father, God 
the Lord of history — /** Christ — and God the Spirit, Who leads indi- 
viduals through the Church to the resurrection of the body and to eternal 
life. 

The third item to be dealt w;th here is the idea of Apostolic succession ; 
this rounds off the idea of the 4 rule of truth.’ The living tradition of the 
successors of the Apottlcs and afterward of the officials nt the Church was 
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(he guarantee, as against heretics, fui the genuineness of the deposit of faith. 
The succession of the Apostles and afterward of the bishops thus guaranteed 
the purity of the doctrine on which the Church and salvation were based. 
Here we have another impressive example of the extent to which Judaism 
influenced Christianity. The first lius which were drawn up were lists of 
successors, nc< lists of bishops. Two considerations governed their prepara- 
tion. First, the pure doctrine handed down by Tradition was older than that 
of the heretics; and. second, parallel tu the list of the successors of the 
Apostles rail a list of heretics. As the former of these was the germ of the 
Christian chronographies— the sacred history contained in Biblical tradi- 
tion was older than the profane history contained in pagan tradition — so 
the Utter was the germ of Augustine’s philosophical conception of the two 
States, the State or City of God and that of the devil, which stand in opposi- 
tion to each other. 

The thought of the Apostolic succession led, further, to the first organiza- 
tion of the Church as a hierarchy. The churches founded by the Apostles 
ranked higher rhan the others, the latter bang, as it were, * daughters ’ of 
the former. Here we have also the germ of the position afterward adopted 
by Rome, a principle that can be traced back to the two chief Apostles. But 
only the principle can be thus traced, for the designation of Peter as the fust 
Bishop of Rome started in Africa, and does not seem to go back farther 
than the third century. In view of our limited space we can only saj here 
that the subsequent primacy of Rome in the West and that of Alexandria 
in the East were brought about by other considerations, some of which 
were in the nature of things, while others were due to the growth of the 
episcopate. 

Although all these ideas, which gathered increased weight from the ever- 
growing sacramentarfanism in the Christian life of the time, were tending 
to bring about a hierarchical conception of the Church, still the old pneu- 
matic conception of it remained strong in the second and third centuries 
especially in the minds of the great theologians. Even to a man like Cyprian, 
the episcopalian *ar* i£*x4'» who held that the bond of unity which con- 
stituted numerous believers into a church was not faith, but the bishop and 
the unity of the episcopate, it was self-evident that the bishop is spirit ualis vir t 
a man who lives a good life and is * holy/ But his doctrine of the Church 
contained, along with the conceptions of succession and pneumaiiim, a de- 
cisive thought which afterward became an integral part of tire doctrine of 
the Church — viz., the conception of sacrifice, and the idea that it is the 
bishop who in Christ’s stead offers the sacrifice of the Supper. How fluid 
and inconsistent opinion still was within the Church at that time is shown 
by the fact that, in connexion with the dispute about the xebaptism of 
heretics, Cyprian vindicated as against Rome, which represented the insri- 
tuti octal and sacramental ian view, an opinion that was more primitive and 
pneumatic. 
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5. The development of theology will be considered here only us hr as 
ii shows us ihe currents and influences thac were present in the religious 
life of the time. We are nset at the outset by a question that is fundamental. 
Is Christian theology a child of the Oriental mind of is it a product of Greek 
thought 1 Was Christianity Orientalized nr Helleniied? When we recall 
the conclusions to which we have come in the foregoing pages we shall 
see that there is need of great caution before we give our support to the ac- 
ceptcd opinion of to-day that Christianity has been orientalized. That 
opinion is based on the Ltlsc assumption that there ever was a Christianity 
that was not essentially Oriental. We shall therefore do svcll to adhere to 
the older opinion that Christianity was Hellciuzcd. That means that the 
fundamentally Oriental content of Christianity was shaped and moulded 
by the Greek mind, which loved to give logical form to conceptual thinking. 
This Hcllcmzing prrxcss has taken place again and again in the history 
of Western Christianity; indeed, the conflict between Oriental and Greek 
thought long continued to dominate the intellectual history of Europe and 
Nearer Asia. 

Tlie Christianity of the Apologias, who. in a manner that was neither 
creative not original, sought to demonstrate the positive superiority of Chris- 
tianity as compared with Stoic popuLir philosophy and the vulgar Jewish 
and pagan beliefs, might be regarded as a continuation of the Jewish line 
of Christian thought, were it not for the fact that it accepted the Greek 
philosophical doctrine of (Jod and followed the rational method of Greek 
thinking. To the Apologists, the Christian faith was the absolutely rational 
religion. All the good and great droughts that may be found in any philoso- 
phy arc at bottom Christian, fee Christ is the Logos, and the effects of this 
Christ Logos are present in germ even in the great thoughts of heathen- 
ism. On the other hand, revealed Christianity is not only older, but 
also more glorious than all pagan wisdom, which is merely patchwork, and 
is contradicted by revealed Christianity. The employment of the Logos idea, 
which goes hack to the Gospel of John and the circle from which this came, 
ser ves to reconcile Christian mom .theism with the worship of Girist.but 
ii is aim an indication of the universal istic feeling in Christianity, whose 

C paratory stage is found not only in Judaism, but wherever reason has 
n at work. The incarnation of the Logos in Christ was necessary in order 
to break the power of the demons who seduced mankind to polytheism, and 
then in His ministry Christ set forth to men (whose sin consisted in igno- 
rance of die good and who receive along with their liberation ihe capacity 
for moral life) the commandments of God and showed how they should 
be fulfilled. All who chcy Him receive the supreme reward — impenshablc- 
ncss. This last is not meant to be interpreted spiritually; it means, em- 
phatically, the resurrection of the body. In this system of rational and moral 
piety there is no proper place for the paradox contained in the doctrine of 
justification or for the idea of salvation in its mysucal and metaphysical 
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depth. To tlvc advocates of this piety religion is amply a maw of doctrines 
which differ from philosophy only in their universal validity and their com 
parativc simplicity. 

Of quite a different kind is the Christianity of Irenttus, who was in- 
fluenced not only by the theology of Asia Minor — John’s — but also by that 
of the Apologists. It reminds us of Hellenistic Mysticism, only there ii no 
mention of sacramentarian magic or the f>icry of the Mysteries; and its al- 
most Pauline manner of thinking gives the whole system a unique depth. 
We may perhaps distinguish three lines of thought in lrenxus. The first 
tackles the question why Christ had to become man. lrenxus’ answer is. in 
order that man may become God. This brings the momentous conception 
of the deification of man into the centre of Christianity, and stabilize* a 
view of salvation which is based on the idea of type and antitype. The second 
line of thought interprets salvation as the restoration of the original state 
of the firs man. This is accomplished by tlx: incarnation nf Christ, because 
Christ as the new man comprises in Himself rhe whole of humanity, com- 
municates to it His spirit, fills it with His life,’ and thus destroys the dis- 
obedience and death that are in it. Christ has thus become the principle of 
a new life and a new humanity. The third line of thought interprets history 
as the history of redemption. The history of the relations between God and 
man has unrolled in the form of three covenants, and this gradual progress 
is an ascent, because in the course of it God works out the gradual education 
of the human race. This docs not mean that salvation is simply a new creation 
or a restoration o: man s original condition. It is something supernatural and 
miraculous, and "grace” confer* more than M nature" contains in itself. 
Here we have already in nucc that peculiarly vague and indistinct system of 
nature and grace, evolution and revelation, which afterward became domi- 
nant in the theology of the Church. 

Tertullian's Christianity is of special interest to us here, because it already 
contains the basal features of Catholicism. Paradoxical though it may seem 
to lie, it is a fact that this great Catholic teacher was a Montanist. To Ter* 
cuilian Christianity is not only the religion of reason, foe which the 
human soul is adapted, it is also the religion of divine justice, which requires 
discipline and obedience on the part of man. This African theologian thus 
filled again with vitality ideas that ultimately go luck to Judaism, but he 
recast them in polished formulas which have in them the spirit of Rome, 
His thoughts run on the following lines: the law of Christ mu* lx* fulfilled, 
and that bw is all the stiictcr bemuse humanity has now attained the age 
of manhood. It is our duty through obedience to acquire merit with God. 
To human merit corresponds divine grace, for only he is crowned who has 
obtained grace. But grace enables man to win eternal life and the resurrec- 
tion of the body. In his doctrine of the sacraments Tertullian did not reach 
pure S3cramentarianism. In this African teacher, therefore, we have the 
typical features of Latin Christianity —the religion of bw, which prevails 
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with God through obedience, and, as it were, intertwined with it, the religion 
of salvation and piety through grace, for it is God's giacc that enables man 
10 make the final ascent. 

The great thinker in whom for a long time to cor.tc the problems of 
Oriental theology had their roots was Ongen. His system may be compared 
with that of Plotinus, whose metaphysic of descent and ascent and whose 
mysticism, centred in the contrast between the One and the Many, have again 
and again influenced Christianity both directly and indirectly. Origen's sys- 
tern rests ultimately on the tradition of a Christian Gnosticism run wild, and 
the important question with regard to him and all who came after him :s 
how far his theology was Greek or Oriental in character. Origen was funda- 
mentally a Biblical theologian, and he was convinced that the teaching of 
the Bible was the same as the teaching of the Church. Bur it was jua: round 
the contradiction and the impossibilities in the Bible that his theological 
speculations turned, employing his genius for allegorical exegesis, and this 
double level of thinking resulted in a division of Christians into two classes — 
thr a samples" and the "pneumatics," the latter being those who had passed 
beyond the simple, historical faith and had grown up into the wisdom which 
is life. The doctrine of the Trinity is interpreted by Oriffen as a theogonk 
process, and to each of the three Persons a special sphere ot action is assigned. 
From all eternity God created a large number ut imperishable, incorporeal 
spirits. Some of these fell away and became independent and free. Mailer, 
which is eternally without form, serves to exercise and try the spirits. Cor- 
poreality and lot in life arc the results of former choices. Trie world is thus a 
judgment before the judgment, and everything in human life is either guilt 
nr merit, a consequence or a means of test. The cosmical drama decides what 
our life is to be* and the final end, after many worlds have come and gone, will 
be the return of all life into Cod. The original sameness will be restored, and 
the differences, which after all are merely the consequences of various pre- 
existences, will disappear in the One. It cannot be said that there is nothing 
specifically Christian in this system, because Origen, of course in his own 
speculative manner, not only dealt with the fundamental dogmas of Chris 
nanny, but also accepted and supported the tenets of the Creation and the 
resurrection of the Ixxly — meaning, however, the spiritualized body. Christ's 
work was necessary, because the harmony of the many spirits in the cosmos 
has been destroyed by too puissant evil. To restore this harmony is the work 
of the " God-man," and in this connexion Ongen emphasizes the importance 
of Christ’s death and of His fight with the devil. It is Christ and l lis work 
that make possible the gradual ascent of men's souls to God and, to some 
extent also, the retro-development of the Persons of the Trinity. In his 
Christ ology proper, Ongen lays the stress on the soul of the man Jesus. It 
was with the pure soul, not with the body, of Jesus that the Logos united 
itself — the fate even of the soul of Jesus was decided in His pre-existence. 
In that union, which was maintained by the eternal urge of the soul toward 
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the Logos, the Logos gradually changed the body into spirit, till in the 
resurrection body anil Logos became one. With regard to the rest of Origin’s 
system, we can mention only the following points. He spiritualized the doc- 
trine of the Church: the Church reflects the harmonious gradation of the 
cosmos, and die pneumatic members take precedence in if He also spintu 
ali/es the sacraments and the eschatology. The following period abandoned 
the fundamental idea of Origen that theology is knowledge (gnosis), and 
thus deserted his great speculative ideas in favour of the teaching of the 
Church. Indeed, the La 'tern Church ultimately condemned her greatest 
son as a heretic. But nevertheless the tendency to speculation continued, and 
burst forth in varying strength again and again, and enough survived of 
Ongcn’s trsxJung — his doctrine of the Trinity, of the Logos, and of cscha- 
tolegy — to turn the ‘ rule of truth ’ into a philosophical theology. This can 
he seen in the work of a man like Methodius, the disciple of Origcn who 
opposed his master. By the emphasis he laid on celibacy, and by the mystical- 
physical turn which he gave to the doctrine of salvation, Methodius had an 
important influence on the period that followed. 

6. When, owing to the work of Paul, Christianity definitely pin ted com- 
pany with Judaism and became a world religion it also forfeited the legal 
protection it had enjoyed throughout the Roman Lmpiic along with Judaism. 
The Roman State, tolerant as it was toward private opinions so long as these 
did not touch the divinity cf the State itself, seems to have proceeded against 
Christianity at a very early date, and it was n<x content with police and 
administrative measures. Although no mention of such a thing has come 
down to us, there seems to be go:d reason for postulating the issue of an 
edict that made it a crime to profess the Christian religion. Under Trajan 
and Hadrian the measures against the Christians were a port of the ordinary 
criminal procedure. No attention was to be paid to denunciations of die indi- 
viduals, but Christianity was a prohibited religion ; Christians were liable to 
be tried for high treason, and refusal by the accused to offer sacrifice was 
held to In proof of guilt. 

Why did the tolerant Romans thus come to treat Christianity a.% a crime? 
The reasons were manifold. We are not referring here to the well-known 
calumnies that were spread concerning them, nor to the incitements that 
came from the Jews. The Christian religion itself was of a kind that made it 
difficult for the ancient world to regard it as a religion at all. The abwnce 
of images from its worship, the Apocalyptic expectation, which verged on 
hostility to the State and even sccrr.ed a threat against its life, the mode of life 
that menaced ■axial fellowship, Chriaian exclusiveness and intolerance — all 
these told against it. But what roused saill stronger opposition was the organ- 
ization of the religion — ie.. the Chtistian Church. It was a danger to the 
State that a strictly organized sect should carry on a zealous propaganda and 
deprive the State of officials, officers, and soldiers who were urgently needed. 
And as time went on the question became more and more pressing, whether 
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there was not some inner connexion between the growth of the Church and 
the decline of the Roman Empire. Thus, although they had many features 
in common, the worship of Christ and the worship of the Emperor were in 
patent antagonism to each other: Christ against the one real Antichrist. 

But, on the other hand, how arc we to explain the rapid expansion of 
Christianity during the second and third centuries? Here we must remem- 
ber that, favoured by the political turmoils of the time, the Orienulization 
of the West was growing apace and making itself felt in every sphere of 
civilization, and we must also keep in mind the aggregate policy of the 
Roman emperors, of which their attitude toward Christianity was an integral 
part. It is not live case that the ablest emperors were those who favoured 
Christianity. On the contrary, some of those emperors who had n leaning 
toward syncretism and encouraged the Orientalization of the Empire were 
also more or lew friendly toward Christianity, while those who desired the 
restoration of the ancient, doughty Roman spirit persecuted the Christian 
religion and Church. It should also be remembered that it was not Mithras 
and the other Mystery deities that were brought into the held against Chris- 
tianity; it was the recognized gods of the ancient Roman State. On the other 
hand, it must not be imagined that, amid the universal Orientalization 
that was going on, the Christian religion was really carrying all before it or 
achieving striking success. The notion that ‘paganism' was everywhere 
threatened with collapse and was being everywhere replaced by the young 
and vigorous Christian religion is no longer tenable. Paganism was very far 
from being a: its last gasp, and it can only have been the tremendous moral 
energies of Christianity am! the human appeal of its historical Saviour that 
gave that religion the victory not only over the Roman official gods, hut also 
over the rival Oriental religions The severest persecution that the Church 
had to face took place under Dccius, about the middle of the third century. 
Daiius required all his subjects to prove their allegiance to the State by 
offering sacrifice to the emperor in presence of a competent authority, and 
refusal to do so was to be followed by severe and painful punishments. The 
result was catastrophic. There is no doubt that the large majority of Christians 
apostatized openly or secretly and that the organization of the Church was 
broken up. Still the Church clung to its ancient proud principles. True, it 
allowed its members to evade persecution by flight, but anyone who fell into 
the hands of the State was expected to declare his faith without reserve, and 
if necessary to suffer without flinching. To die a martyr’s death was his duty. 
That genuine heroism was shown cannot he doubted. In the Diocletian per- 
secution Bishop Peter of Alexandria issued instructions that those clergy 
were not to lie deprived of office wlio had been gagged in order to render 
them unable to utter their confession of Christ or had been loaded with 
chains and forced to offer sacrifice with seared hands; and a similar dispensa- 
tion was issued for those who, after having been tortured till they lost con- 
sciousness offered sacrifice because they were powerless to raise. 
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As a result of these persecutions in the third and at the beginning of the 
fourth centuries the Church had to face difficult problems of organization. 
These led to repeated schisms both in the Ease and in the West. One trouble- 
some question was What was to be done with those who had apostatized? 
Were they to be readmitted after a profession of penitence? And who was 
entitled thus to readmit them — the bishop or the pneumatic — i.t. % the 
martyr? After serious controversy into which we cannot here cnter,.thcsc 
questions were decided in a manner that involved clever manipulations of 
former decisions. Apostates were readmitted after repentance and at the hands 
of the bUhop. That meant a victory for ecclesiasticum in the Church; the 
“ fellowship of the faithful " had now definitively become " the Church.” 

All these developments were gradually embodied in conttitutiond forms. 
The distinction between clergy and laymen had long been looming in the 
distance. Out of the forms of public worship- the idea of pricsthccd bang 
strongly stressed — grew the ecclesiastical office, the bishop being regarded 
as the representative of God. The universal demand for ritual purity gave 
rise ro a special standard of mc*ali for the clergy, and by and by celibacy, 
in various degrees came to be considered an indispensable requirement for 
the sacred office. The Synod of Elvira in the beginning of the fourth cen- 
tury prohibited all clergy, not from marrying, but from having marital inter- 
course, and this form of celibacy came near to being made a law of the 
Empire at the Council of Niexa. It was only later, and only in the West, that 
all clergy were forbidden to marry, whereas in the East only marriage alter 
ordination was forbidden. In the third century, however, the bishop was 
still far from being the absolute ruler of his diocese. Down to the fourth 
century all members took part in the most important questions of Church 
government, even in the election of bishops, and the ancient pneumatism 
survived noc only in theory, but also in practice. The synods, in which at 
first all manlier s of the Church took part, typified ecclesiastical unity, and 
the bishops woe present at them, not as mandatories of the congregations, 
but as pneumatics — posses*/** of the Spirit. Thus every synod symbolized 

the inward divine unity of the Church, and their decisions were not regarded 
as new law, but as ancient truth revealed by the Spirit. It is patent that 
danger of schism lurked here, especially when questions of dogma came 
before the courts, and the whole system thus seems to have Iwu pervaded 
by the deep-seated contradiction between the growing autonomy of the 
bishop and the idea of ecclesiastical unity. It was hccausc of this that the 
emperor had later to be invoked as the last court of appeal in the Church, 
and the calling of a great council by the emperor came to be the formal char- 
acteristic of an crcumenical counal. 

When we consider his religious policy as a whole we see that Constantine 
the Great had a forerunner in the Emperor Aurelian. who declared the sun- 
god to be a deity of the Empire as a rival to Christianity. His early death 
prevented his purposes from being carried out. But Constantine, who has 
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justly b ten called ** the Great," had the gemus and the courage to come to 
terrrn with the Church and Christianity in face of the opinions of ail law- 
abiding people in his Empire. This was a part of his policy as a whole. Like 
hi& predcccstfwx, lie lud an eye on the East, and his policy was planned ac- 
cordingly. Jus: a.% reversing Diocletian’* pulicy, lie established the hereditary 
monarchy instead of the Imperial office, made numerous concessions to Hel- 
lenistic ideas of law, and with the insight of genius, made Byzantium, one 
of the pivotal points of political geography, his capital, under chc name of 
Constantinople, so also, in a cleverly calculated way, he gradually dis- 
couraged the ancient religion, retaining for himself, however, the dignity 
and title of ooniifex maximal. By these measures he made Christianity not 
merely a tolerated, but a privileged religion in the Empire, and fitted the 
Church into tl»c general political organization. Throughout the Donatiit 
and Arian controversies Constantine sought to leave the questions open and 
undecided till he had acquired a controlling power in the Church. Only 
a politician of genius, with an ear for the over- and under-Cones of historical 
evolution, only a man who was ruthless enough to overleap all traditional 
barriers and dogmas, could have done this. As for his personal attitude, he 
continued to be a catechumen till shortly brforc his death, chough this can 
hardly have been out of reverence for the Christian religion, whose repre- 
sentative! he had treated very cavalierly at times. His private life was that 
of an Oriental sultan rather than that of a Christian emperor. In his letters 
he speaks of Ged only in the ordinary conventional phrases, and hardly 
ever mentions the name of Christ. His religion may perhaps be compared 
with that of Napoleon. It was the faith of a man of action in an almighty 
Power which he had felt in the snuggles and crises o: his own life. ~ It is 
my steadfast faith that I owe my whole sou!, my breath, my inmost thought, 
to the supreme God.” 

Constant i ties policy wax continued by his successor*. The attempt of 
Julian, the Neo-Platonisr on the throne of rite Carsar*, to replace the Christian 
Church by the reformed Neo-Platomu Church was merely an episode, and 
under Gratian and Theodosius the Great :hc final victory of Christianity 
was assured. But this victory also meant the loss of the Church's liberty. 
True, the State bestowed possessions upon the Church, and granted so many 
privileges to the clergy that their calling became a desirable one (Constan- 
tine had even recognized the civil jurisdiction of the bishop), but at the same 
time ecclesiastical administration fell mote and more into the hands of the 
emperor, owing to his influence with the synods and with the Patriarch of 
Constantinople, so that finally ecclesiastical jurisdiction was absorbed into 
that of the State, and the emperor electee! by God — e.g,, Justinian — became 
master in the Church. 

The question has often been asked how the new conditions produced by 
the ‘ conversion ’ of Constantine told upon the inner life of Christianity, 
it used to be said that Christendom had apostatized from Christianity and 
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that paganism new invaded the Church from all directions. Ic was this 
opinion that led after long scientific research to the now familiar con- 
clusion that Christianity was " Hellenized.” The subject must he approached 
to-day from the paint of view of the history of the religion. In the course 
of its history the Gospel has liad repeatedly to come to terms with two types 
of religious life, both of which go back to primitive times. Tire one, a 
spiritual-rationalist type, goes hack to Judaism, knows no sacrament, and 
emphasizes history’ and morality; the other, the Hellenistic type, lays the 
stress on salvation interpreted sacramentally and conceives of holiness as 
belonging to things (not to persons). In proportion as Christianity spread 
and the primitive ideas about the Church gathered strength, the sacra- 
mentarian tyj* of piety could not fail to flourish, and by and by it became 
die gateway through which pagan influences (toured into the Church. The 
missionary activity of die great bishops, who utilized everywhere the forms 
of worship that appealed to the people, was deliberately directed so as to 
further this process. 

It is in this light that the worship of saints and relics and various de- 
velopments in public worship and in relig>ous life should be viewed. Tne 
growth of the constitution of the Church. 3S well as its organization on 
lines which, while they were analogous to those of the State, did nc* exactly 
coincide with the latter at every point, was a result of the 'zpprocheme’t 
between Church and State inaugurated by Constantine. To be sure, the 
Church hail to purchase her security and her social prestige at the price of 
her freedom, and the emperor became die most powerful factor in her life. 
But it was not fortuitous that :t was while this great change was taking place 
that monasticism came into existence. The ideal of monasticism, which was 
to some extent a continuation of the ancient pneumatism. and which has 
therefore all along been at odds with the Church, was set forth by Athana- 
sius in his Vila Antonii. The culture of moral pcrsjnality by means of 
asceticism (which was not merit, but duty), ardent zeal, subordination to 
the bishop, and the pastoral labours of the experienced monk — these are 
the main features of the ideal that was now chrrishrd. Starting with the 
thought of the body of Christ, *' and emulating the Apostolic life of the first 
Christians, Basilius lauded the monastic communal life as preferable to that 
of the solitary anchorite. Love of God, he said, must be conjoined with 
love of our neighbour — meaning by neighbour mainly one’s brother monk. 
But his advocacy of communal monastic life did not succeed in abolishing 
the secluded life, anil Justinian supported the view that the higher ideal 
was to be found in the anchoretic life within the %oi notion. Ultimately the 
Arcopagite drew monasticism into the orbit of his symbolical and graduated 
ecclesiastical and mystical piety, and thus weakened enthusiasm by extolling 
an emblematic and speculative mysticism. From time to time, however, there 
were reactions within monasticism in the direction of individual experience, 
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toward personal touch with the divine and in favour nf a direct, immediate 
view of the Divine Light that ignored mysteries and images. 

7. There arc perhaps three views of the divinity of Christ which may be 
now placed side by side. The first is a rational view, which sees in Christ 
the teacher and law-giver. The second is a historical-mystical view, which 
regards Christ as the inaugutator of a new humanity, Who fills with new 
life those who enter into mystical fellowship with Him. The third is a 
sacramental-mystical view, which emphasizes the saving powers of the in- 
carnate God, which have been committed to the Church, those powers which 
destroy decay and finityde and bestow immortality and deification. But else 
theological disputes which raged for several centuries round the doctrine of 
the Trinity and round the Person of Christ, and which forthwith became 
ecclesiastical controversies, were always decided on grounds of wider policy. 
The ancient feeling still survived that there could be no such thing as 
political fellowship without community of thought and opinion. Bu: that 
wax only one of the factors chat were at work. Another factor, one that lay 
deeper than any of the differences that divided the schools of philosophy, 
was the inherent contrast between two types of religious life. Arius repre- 
sented the belief (which had its roots not only in philosophic thought, but 
in religious experience) in the transcendence of the absolutely unique God, 
Who is separated from the world by an impassable gulf, and in relation 
tn whom even the created Logos and Christ, the organ of the Logos, are 
ranged with the world. On the other hand, the Alexandrians, starting from 
the idea of salvation, emphasized the unity in nature and the identity in sub- 
stance of the Father and the Son. If salvation is real, then also that must 
be real which brings it to pass; that is to say, the deification of man pre- 
supposes the incarnation of God. Here wr see at work not only the sense of 
the immanence of God in all that is created and :hc view that the Logos 
had of necessity to take bodily form, but also the piety which regards the 
divine as immanent in all things, as well as persons. By taking bodily form 
God has come within our reach: Christ and God arc identical. Only if the 
Son be the uncreated God and of one nature with the Father cun His power 
deliver us from decay and give u* immortality. Victory lay with the Alex- 
andrians just because their doctrine was more in keeping with the popular 
piety. Their victory opened wider the door for an inpouring of the Mystery 
religions into the Church, but it also concentrated Christian thought upon 
the Saviour and upon salvation, and thus prevented theology and religion 
from evaporating into mere speculation. Ail debate about God as the Primal 
Cause, all speculation on the existence that lies beyond existence, ceased. Men 
were content to say God is the God Who has been manifested to us: God 
is Christ. 

These views, which Ixrcamc authoritative dogma at the Council of Nic*a, 
were built up by Athanasius, the first ecclesiastical Prince of the grand style, 
into a historical-mystical system of theology, resembling that of Irenarus. 
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In it not only the conceptions death and life, but also guilt and reconciliation 
Have a place. The difficulty involved in hi? doctrine of the Trinity — that 
Christ is the Son of the Father and vet identical with Him — lie tried to 
surmount by saying that he regarded the Son as the work of the Father. 
After Athanasius, the three great Cappadocians, Basilius, Gregory of Nazi- 
anza, and Gregory of Nyssa, tried each in his own manner to set forth 
the doctrine of the Trinity in a logical way, and after much heated con- 
troversy the orthodox watchword was no longer sameness of uatuie (homo- 
ousia), but similarity of nature (homoiousia) of the personally distinct Per- 
sons [fiypoiUueis) of the Trinity. 

In the West, which was also drawn into the dogmatic controversies of 
the East, Augustine provided the final formulas. The Western doctrine of 
the Trinity differs from the Eastern in that it rests on the unity of God, 
and Augustine replaced the term hypoiUseii ('persons’) by the term re- 
lations. Thus Father, Son, and Spirit do not denote quantitative or quali- 
tative differences in God; they ate names for eternal relations or processes 
within the Godhead itself. We must keep in mind the religious intention oi 
the Trinitarian doctrine of God, which expresses the life that is in the God- 
head itself. 

In the controversy on the Person of Chnst (the doctiinc was n« logically 
formulated dll well into the fourth century) the question at issue was that 
of the relation of die divine and the human elements in Christ The Antio- 
chian theology — represented by Thcodorus, Theodoret, Chrysostom, and 
Nestorius — started from the conception of personality, which consists in 
moral disposition and conative power. Fundamental for this theology is the 
distinction between the divine and the human in the Person of Christ. The 
eternal Logos united lisdf with the man Jesus at the moment of his coa- 
c an inn in the womb in such a manner that that human being, who freely 
willed God and the Good, became the organ of live Ia.gov The Logos and 
the man became one; formally it was the man in Him that acted, but as 
a mailer of faei His behaviour was determined by the Logos, to whom the 
man Jesus at all times submitted himself. This Antiochian theology thus 
stood for a rational type of piety, which emphasized the heterogeneity of 
God. On the other hand, the Alexandrians — among whom Cyril is the 
clearest and most intelligible — represented a saerameiuarian type of re- 
ligion supported by ihe need of intuition In it the physical, strongly felt 
union of the divine and the human in Christ is brought into the forefront, 
and the double personality of Christ is rejected, thus invalidating salvation 
and dispai aging the means by which it is secured. This Alexandrian theology 
does not seem to grasp the problem of personality at all. It deals rather with 
the t\vo massive natures, and emphasizes the paradoxical union of the divine 
and the human in the historical Christ, which is such that in the frail 
human being the divine majesty can l>e seen and enjoyed. 

But even the Christc-logical controversy was by no means merely a spiritual 
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contest. It was also a struggle for power and hegemony between the Patri- 
archs of Alexandria and Constantinople. Thrice did Alexandria, the most 
powerful national Church of the East, triumph over Constantinople, which 
represented the Byzantine State Church: Thcophilus defeated Chrysostom, 
Cyril overcame Nesturius, and Diasoirus triumphed over Flavian. But by 
and by Alexandria was definitively conquered, and it fell because it aban- 
doned what had been the traditional Alexandrian policy since the time of 
Athanasius — that is, the policy of keeping in touch with Rome. It had even 
tried to overmatch Rome. The Council of Chalcedon (451), whose pro- 
ceedings were marked by the brutality of the methods employed and by 
the cowardice of the Court bishops, condemned Nestorius and his Monoph- 
ysitc view r s. It also drew up a confession of faith that tried to combine 
three tendencies — else Christology of Cyril, that sees the eternal God in the 
finite man, the Antiochian view, which separates the two natures, in order 
to safeguard the pure tranvcendence of God, :uid the Western view as 
iorrnulatrd by Leo the Great, which was content with the formula of 
the two natures in the one Person. Thus the decision of Chalcedon placed 
in the forefront the unity of the Person which was held by all three 
groups. This unity of the Person was defined as consisting of two separate 
natures, each perfect in its own way, bus uniting to form one Person by 
their action. 

This decision of Chalcedon was followed by turmoil and ultimately by 
schism. The Monophysite national Churches in the East broke away from 
the Byzantine State Church, but immediately became involved in further 
controversy as to whether Christ bad had two wills or only one. These dis- 
ruptions prepared the way for the invasion of the Arabs and the repression 
of Christianity in the East. The Byzantine emperors endeavoured des- 
perately, even at the cost of a breach with Rome, to restore unity. They tried 
all kinds of measures. They issucdedicts and procured the pacing of synodal 
resolutions. They granted concessions and had recourse to violent measures, 
but even Justinian failed to achieve mure than temporary success. 

8. Before leaving this part of our subject we shall try to sum up the lead- 
ing features of this Grte^-Oriental type o\ Christianity. It represents a 
special kind of Christianity not only from the confessional and national 
points of view, hut also in respect of its religious life. We shall leave out of 
account here all questions of constitution and ritual, and confine ourselves 
to the piety it produced. 

The first point worthy of special notice is that although, like all forms of 
religious life within Christianity, this Greek -Oriental type was based on 
the Bible, the Bible was explained and expounded through tradition — 
r>., the resolutions of councils, the pronouncements of theologians, and the 
oral tradition of the Church. This attitude toward tradition expressed the 
felt consciousness of the living unity of the Church and the conviction of 
a real connexion in the history of Christianity. The standard of truth was 
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thus not any formal juristic authority, but the self-witness of the Spirit Who 
lives in the Church. “The Church as a whole is infallible.** 

The peculiar nature of any type of piety is disclosed in its doctrine of 
God. Greek Christianity was dominated by the sente nf the divine trans- 
cendence. God is simply the Transcendent One Who is exalted above the 
world, the Incomprehensible and Inaccessible. And, in the doctrine of homo- 
outta, and to seme extent also in the Monophysite view of His earthly life, 
Christ too is drown into the sphere of iron sc rn deuce. It is of course in the 
Christology chat we see die other side of the matter, which resembles to some 
extent the Mystical Immanence of Oriental Christianity. In His geodness this 
absolutely transcendent God reveals Himself in the human figure of Christ 
as well as in the sacraments, symbols, images, and relics. Great as is our 
awe in presence of the far off majesty of God, yet He is near in the holy 
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institutions and ordinances of His Church. In images and symbols, in sacra- 
ment and ritual, we experience the transcendent God, that living Power 
which is far ofT, yet near, to whose light only a few elcxt souls are raised 
in direct, immediate vision. Here we see the meaning of the Mysteries and 
the devotional mood that characterizes the entire Greek piety, and cm also 
understand the high value attached to images, including those stiff and 
bizartc images of saints (sec Fig. 12 1) chat tack all movement and passion 
live image is regarded as the manifestation of the saint in person. There is 
a mysterious relation between the image and the person it represents, which 
can perhaps best be explained as a ‘ sympathy.’ The more theology became 
a scientific art and a political instrument, the more inevitable it was that 
ritual and mysiagogy should produce this type of piety. High spirituality 
and material piety are thus intimately connected, and it was in this type of 
theological mysticism that the primitive Christian pncumaiism, after pass- 
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ing through the various transformations that have already been described, 
found its ultimate resting-place. 

It would therefore be unjust to say that the characteristic feature of Greek 
Christianity is the magical element that is so prominent in the ntwil. That 
statement is not wide enough to cover the central religious mood of this 
form of piety — viz^ the intense sense of the victory of life through Christ. 
The fact that God became man, and rhe fact that Christ rose from the 
dead, these transfigure human life and all its concerns and eternal life has 
bunt its way through death and corporeality. The victorious life that comes 
through the resurrection of Christ, and ennobles and elevates all that has 
been created, including suffering itself, tfui! is the strength of Greek piety, 
and its cosmological postulate is unmistakable. 

Greek Christianity is essentially concerned with salvation, but in order to 
understand its attitude here we must begin with its conception of sin. We 
at once come upon a peculiar intellect ualism, which is connected with the 
tendency to cosmological mctaphysic. Sin consists in the dominion of sense 
over reason, and the universality of sin is explained by the transmitted cor- 
ruption of man’s weakened and diaardcrcd natural life. Tlie spiritual and 
personal aspect of sin, however, is preserved by the emphasis that is Lid on 
the freedom of the will of sinful man. As children of Adam we are nil dis- 
posed to sin, but it is our own act of will that makes us sinners. Sin is 
therefore not so much guilt as ruin, sensuousness, mortality’. The defect in 
this theory of sin is its failure to recognize chat sin is more than a series 
of single acts, that it is a power in history which gives a new direction both 
to the life of the individual and to humanity at Large. 

In keeping with this view of sin, the dextrine of salvation relegates the 
idea of reconciliation through the cross of Christ and His blood to a subordi- 
nate place, in favour of the view that regards salvation at bringing healing, 
new life, and immortality. Uut the deification brought about by the new 
man, Christ, is by no means conceived as purely physical; on the contrary, 
just as sin means the disturbance of the equipoise of thr natural powers 
owing to the predominance of the senses, so salvation means the restoration 
of this harmony, and therefore of impcrishablcncss. Thus we receive the life 
of the new creature. “ The first things are passed away. . . . Ikhold, I make 
all things new.” 22 That can of course be interpreted physically, especially 
when salvation is closely connected with the Mysteries; but it is airo capable 
of a purely mysacal meaning, and the strong emphasis laid on the good 
work* which the saved sinner has to do in order to fulfil the moral law 
effectively exclude the physical interpretation. Justification is frequently re- 
ferred to, but the Greeks never readied a real understanding of that pro- 
found doctrine. Their religious life revolves round two poles. On the one 
hand are genuine repentance, service to others, moderation in ethics, ascetic 
renunciation, and — in the great mystics — compassion and humility; the 

11 Rr*. **i. 4-5- 
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supreme good is peace with God, peace being understood n<* in the Quktist 
sense of repose, but as a supreme concentration of aouL The other pole i* 
the joy that fills the heart of the man who has been sanctified and awakened 
to true life, who has received new eye* and new senses, and who even now 
sees the new life being poured over creation and witnesses the ennobling of 
all creatures, whose prototype is Mary, the Virgin Mother and Queen of 
Heaven. 

This type of religion finds its culminating point in the Eucharist, in which 
the Christian enjoys the real presence of Christ. Through the invocation of 
the Holy Spirit — so it is believed— the miracle of Cana is repeated. The 
bread is changed into flesh, the wine into blood, although bread and wine 
remain. Just as the Holy Spirit once formed Chris* in the Virgin, so l ie now 
continues to form Christ in the transubstant union of the elements of the 
Supper. The miracle that takes place there is that of a continual incarnation, 
and the miraculous element is even intensified, inasmuch as the Christ thus 
formed on the altar is identical with the historical and transfigured Christ 
Who of course is omnipresent in heaven. The effect of the Eucharist is both 
spiritual and physical — it brings life both to the spirit and to the body — 
and seeing that the elements contain the body 3nd blood of Christ, creation 
is also ennobled by than. There is one ocher feature, which comes out 
especially in the Eucharistic prayers — the stress laid on union, fellowship. 
The dead and the living, the Church on earth and the Church jn heaven, 
arc one gTcat organic whole, in which the Spirit ox Christ dwells. The Eu- 
charist is thus the expression of the mystical fellowship of the body of Christ. 

The doctrine of the Church leads to the same idea. True, all religious life 
is Church life: the Church guards the tradition, pusscsscs the truth, and 
brings salvation. But the Church is not a state, and even the Kingdom of 
God is interpreted in a purely eschatological way by this type of piety, which 
at bottom is entirely metaphysical. The Church is also conceived as tran- 
scendental and mythical, and just on that account it was comparatively easy 
to adapt it to the State and to national life as such. 

Again and again during its history the Greek Church in difficult days proved 
its living power. It faithfully preserved the old, and yet also adopted new 
features which really belonged to popular religion. In a certain seme this 
Church stands nearest to the ancient. Oriental, primitive Christianity. Perhaps 
the critical question for her to-day is that of rhe future of Christianity in 
Russia. There can be no doubt that Bolshevism, which in so far a* it is an 
extreme form of Marxism is a direct continuation of the forcible Western- 
izing of Russia that began with Peter the Great, nevertheless contains a 
genuinely Russian dement, which is bound in one way or <xhcr to lead to 
serious conflict with Christianity. All that has happened in Russia so far 
throws little light on the question of the form this settlement will take. AD 
that can be said is that the Russia of to-day, whose political form no one can 
call permanent, has taken a step in die direction of Asia. Unconsciously pre- 
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pared for by history itself, the Question at issue is the future fate of Europe, 
ami we can only dimly descry the part which the Greek Orthodox Christian 
Church will he called upon to play in the future shaping and transforming 
of our religion. 

ii 

r. A? we have wen, Western Christianity assumed an independent form 
and rook a line of its own at a comparatively early date. There was liuie 
desire to speculate on dogma, and men were content with an intelligible 
exposition of the content of faith as provided in the Bible and the Confession. 
Specifically Western features included the sense of the universality of sin 
and interest in eschatology and in the philosophy of history. The real sub- 
jects of interest in the West were the practical questions of ritual and Church 
organization, although great questions, like the relation of pnctimatism to 
rhe Church, were not completely settled. These were five specifically Western 
questions, which had been elaborated in Africa and in Rurnc, but Oriental 
influences found entrance at many points, and we can speak here also of a 
general syncretism. The chief factors were at follows: 

(i) Manicturism, which in an ambitiously planned propaganda and in a 
strongly Christianized form preached the saving message of Marti, with its 
cosmological mctaphystc. This was based on the ancient Persian conception 
of a contest between light and darkness, spirit and matter, good and evil, 
with its summons to the awakened soul to fight against the powers of dark- 
ness and of evil, (ii) Nco-Platonism, which bad a flourishing school located 
in Rome and using the Latin language. This school of thought powerfully 
affected the speculations of Augustine, (iii) The Alexandrian philosophy, 
which, as set forth by Hilary, Ambrose, and Jerrmie, ltd to a speculative treat- 
ment of the Bible that made extensive use of the allegorical method of inter- 
pretation. (iv) The monastic ideal, which regulated and gave a deeper 
meaning to asceticism in the Western world governed by the Scoa. It was rein- 
troduced by Ambrose in the Craxizcd form adopted bv Basilius, and after- 
ward assumed a specifically Western physiognomy by its concentration on 
work and on the reformation of the world, (v) Paulimxm, which was im- 
pressively restated in :hc anonymous commentary (that goes under the name 
of Ambrosiastcr) on the Epistles of Paul. 

All these elements in the religious life and the culture of his time naturally 
influenced Augusts? re. It was he who gave the Christian religion the 

I ecifically Western form with which the Middle Ages had to deal, and he 
us prepared the way for the metamorphosis of the Christian religion that 
resulted from the emergence of the Teutonic and Romanic peoples. Augus- 
tine was one of those great men in whom, as Dilthcy says, there dwelt an 
** element of nature," and who have thus been able to surmount all conven- 
tions, desires, and traditions and to feel and face reality. He was not, properly 
speaking, a sy stematic thinker, but he wav a man of many ideas, and in his 
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mind one question gave life to the whole. He was also one of the greatest 
Latin writers, a master cf words, with a fine seme of style, and yet he was 
almost meticulously thorough. His touching conscientiousness is shown most 
clearly in the work of his old age, his Retractaiioncs, in which the aged 
Augustine revised his writings and eliminated their defects and mistakes. 

The development through which Augustine passed reflects in summary 
fashion in the life of one man the transition from antiquity to the Middle 
Ages. It was Cicero who first summoned Augustine, like so many others, 
from the sensuous life of a keen luver of art to the ideal of the intellectual 
life. Augutfinc passed via Mankh.rism to Nco-Platoaiim, and there he not 
only learned how to explain the existence of evil, but also became convinced 
that it is only from the spiritual standpoint that the universe cau be under- 
stood. This stage was followed by a brief period of scepticism, and then 
Augustine made up his mind to submit himself to ecclesiastical authority, 
and from that firm foothold to study life, religion, and philosophy. He was 
here acting on the principle credo, ut intclhgam . This resolve was probably 
also to some extent ihc cause of his conversion, although other causes were at 
work there — for example, cite experience he had had of the sensuous life 
and its attendant dispeace of mind as obstacles to the fruMto dci. Augustine's 
conversion presents a peculiar problem in so far as the books he wrote after 
his conversion arc strongly influenced by the problems and ideas of Nco- 
Platonism, and this has led some scholars to tty that that philosophy was 
the most powerful influence in his development. In my opinion, however, 
this overlooks two important point* — that his deepest roots were in the 
thought and life of Carthage and that in the later writings referred to Augus- 
tine takes up the position that the truth is supernatural and must for that very 
reason be believed on authority. That position reveals the influence of the 
Church. 

It was out of his own personal experience that Augustine drew’ his doctrine 
of the will. With all his borrowings from other quarters even with all his 
debts to Nco- Platonism, this was genuinely his own. The will is the ruler 
of the soul. It is it that determines whether a man is good or evil, for the 
will is the only force in the world that can break away from the Absolute 
Substance and dispute its order. The evil will is the negative principle in the 
cosmos that resists the divine order of the world, though its resistance is vain. 
Knowledge cannot change a will which in itself is evil, a will which dc 
hberntcly turns not to God. hut to what is sensuous and merely apparent, a 
will that of its own choice takes a direction which is contrary to and not 
inherent in its narure, and that therefore brings upon itself guilt and punish- 
ment. The will is therefore the prime cause and seat of sin. At root sin U 
arrogance and dcure. Its essence is deliberate enjoyment of the sensuous and 
non-existent in preference to the divine. But the divine order of the world is 
always carried out on man — he cither does it or suffers it. The punishment 
of sin is n<x merely retribution and death; it takes the focm of new sin, 
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compulsion to tin, and ultimate inability of the will to choose the good. 
The task at religion is to change the direction ol the will The arrogant 
human will must be brought to tarn away from itself and Irom the xcmuoiu 
arid devote itself, after the great example of humility — Christ — to God 
and the spiritual. As Augustine fixsely says a: the beginning of the Ninth 
Book ol his Cenfesrions: “The whole matter was this — not to will what I 
was willing and to will what Thou willed*.” 

Although the Neo-Platonic idea of the Absolute Substance pervades his 
thought on this subject also, Augustine's dextrine of Ged reveals the in- 
fluence of Paul in the emphasis it lays on the divine will and personality. 
The idea of Providence is carried over into it, and the Christian conception 
of creation may have deepened this conception of God as the omnipresent 
casual activity. With Augustine blessedness is not so much the union of two 
wills as contemplative rest in God. The supreme goal of religion is the 
enjoyment of God. It muu be admitted that there is a cudcmomstic touch 
in tiui interpretation of religion, anil therefore we are not surprised to find 
that, for Augustine, love of self is perfected in the love of God — re., human 
nature is perfected not in the breaking away from itsdf, but in the organic 
development of the self. On the whole, therefore, it may be said that Augus- 
tine has incised the Christianity of Paul into Neo Platonic mysticism. 
Similarly, by adding the idea of the Imitation of Christ to the: old mystical 
three paths to salvation Augustine has given to the mysticism of the Middle 
Ages the spiritual and ethical character whkh is found later in a man like 
Bernard. It must nee be overlooked, however, that Augustine also brought 
Neo-Platonic mysticism into ccdcriastical positivism. According to him, the 
means which procure the blessed vision arc the means of grace provided by 
the Church. The nature of grace becomes visibly clear in the ordinances of the 
Church: the Kingdom of God assures the experience of God. We cannot 
here gu into the thoughts that occupied Augustine’* mind in his earlier life. 
We cannot enlarge on his epistemology (doctrine of knowledge), which is 
based on Plato’s theory o: ideas, nor on his solution of the theodicy, which 
leads him to modify the contrast of good and evil and to postulate a gradation 
of good — another Nco-Platonic borrowing — nor on his doctrine of the 
Person of Christ, whose varying versions reflect different stages of develop- 
ment and which combines Nco-Platonic metaphysics and Christian piety. We 
must confine ourselves here to Augustine’s doctrine of the Church and to 
his doctrine of grace and its appropriation by men. 

It was in the contest with Donatus that Augustine elaborated his doctrine 
of the Church. Apart from personal antipathies and ocher merely tem- 
porary disputes the point at issue between Catholicism and Donation was 
the old question whether the sacraments were efficacious in themselves or 
whether their efficacy depended on the purity of the administrant. It was 
therefore a recrudescence of the double meaning of holy: holy because sacra- 
mentally connected with the Church, and holy as dependent on the free 
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pncunutijjn of the person. Tu a certain extent both sides were able to appeal 
to Cyprian, who, while he based the unity of the Church on the episcopate, 
also regarded the bishop* a* possessors of the spirit. 

The concrete problem here involved Augustine solved by maintaining the 
validity of chr sacraments apart from the moral condition of the administrant, 
while he confined the efficacy of the sacraments to the Catholic Church, in 
which alone the spirit of love is effective. The sacrament confers on the 
recipient an indestructible character, and this is the basis of the claim of the 
Catholic Church on all who have been baptized. Again, the sacraments are 
efficacious in all eases where no human obstacle is put in their way. T his 
seems to indicate that Augustine shared the magical view of the efficacy of 
the sacraments, and as a matter of fact he did much tn promote this sacra- 
menurian piety in its manifold manifestations. But on the other hand it was 
he who coined the expression '* through the Word and the sacrament,'* laying 
the emphasis on the efficacy of the Word. The popular opinion that the 
divine working was shown in the empirical media used in the sacrament he 
did no: hold: he maintained that the divine working transcends the earthly 
order, or is at least nor completely shewn in it, that above the chain of 
causality that obtains in the physical and psychical spheres there is a divine 
causality indepervdent of it. The manifestation of this divine causality means 
a miracle, which is not something contrary tn nature, though it is contrary 
to nature as known to us. Possibly, therefore, Augustine may have held the 
symbolical conception of the sacraments, but certainly he did not teach 
txansubstantiation. 

Augustine’s doctrine of the Church is not a unified whole. Three ameer* 
trie circle* can be made out in it, the exterior circle including the intermediate 
one, while the innermost circle rises above the other two. To him " the 
Church w is sometimes the Catholic Church spread over the whole world, 
in which the Spirit of Chris: rules in her ordinances and sacraments and 
guaranteed by the Apostolical succession of the bishops- At other times “ the 
Church " is the fellowship of all true believers, who arc held together not so 
much hv knowledge as by the bond of moral love: that is the true Church, the 
Bride of Christ, which is found — and this came to be of very great im- 
portance — only in the Catholic Church, and which becomes real only in the 
fellowship of the sacraments. And at still other limes ^thc Chuich * is the 
fixed and unalterable number of those who have been elected and pre- 
destinated by God to take the place of the angels who fell, although Augus- 
tine nowhere says how those who have been predestinated can influence each 
other or even recognize each ocher. The number of the predestinated is not 
identical with the fellowship of the saints and may therefore apparently 
include others who do not belong to the Church Visible. Only a special 
revelation can bring certainty to anyone that he is one of the elect. 

From this it follows that the ci vitas <lei is not simply to be identified with 
the visible empirical Chuich, although that idcncificaton might seem to 
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follow from his premise. The civitas dei is rather the heavenly Jerusalem, the 
Church as jiossessor of the Sacramental powers, as a mystical entity which 
again leaves room* of course, for a hierarchy. Further, the civitas terrena is 
not simply the State. The State, indeed, is a counter-force to sin, inasmuch 
as it paves the way for the Kingdom of G<xl by helping to restore the 
natural harmony of the powers of life. Rut the State must never become an 
end for itself. Like tlie ci vitas dei , live ct visas terrerta is metaphysical in its 
nature: if is the dialwljoal fellowship of egoists, who yet have no fellowship 
and in that aspect it can of course be identified with the State, especially with 
the polytheistic State. 

Augustine's dextrine of grace was elaborated during the Pelagian contro- 
versy. It bears dear marks of Paul’s influence, and that Apostle thus become 
the teacher of the Christianity of the Middle Ages. In passing we may allude 
to two points here. August me gave an esthetic and philosophical turn to 
Paul s conception of grace, and materialized it by his idea of its being M in- 
poured,” and based his philosophy of history on Paul's attempt to interpret 
history in the light of his fundamental conceptions of religion. It was Augus- 
tine's philosophy of history which, by placing the millennium nee in the 
future, but at the birth of Christ, encouraged that identification of the Church 
and the Kingdom of God which largely determined the life and thought of 
the Middle Ages. 

Pelagias and Augustine were the two great protagonists of two fundamen- 
tally different Tendencies in Western Christianity and, indeed, in religion as a 
whole. The former emphasizes the freedom of nven's moral action and the 
law of obedience, by the fulfilment of which man can prevail on Ged; the 
latter places in the forefront man’s lack of liberty and the sovereignty of God, 
Who of His own good pleasure provides salvation and bestows it on man. 

Augustine’s doctrine of sin concentrates attention on the first man, Adam; 
but by sin, whose essence is arrogant self-love, he means net any isolated act, 
but the taking of a wrong direction. And the punishment for sin, which it 
also guilt, lies just in this* that nun cannot bur sin. Concupiscence, immod- 
erate delight in the sexual act. paves the way for more sin, and also propagates 
it as by contagion. That is the meaning of original or inherited sin and the 
explanation of its universality. But Augustine did not regard even original 
sin as involving either a physical or metaphysical determinism. Tlie sinner 
retains his psychological freedom of will, even although he i.s in the grasp 
nf a metaphysical necessity. 

Only the grace of God, which became effective through the death of 
Chri*, gives the sinner the will to believe and the power to remain good. 
It is grace alone, therefore, that snatches the sinner from his evil way and 
makes him righteous, so that as a renewed man — this is a remarkable in- 
terpolation which looks like a concession to the common Catholic view 
he i$ able to act rightly and thus acquire merit, which God rewards with 
eternal blessedness. And if not all those who are called attain to faith and 
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Z ncration, there is only one explanation of it — namely, the will of God, 
:* is the ultimate, primal cause of salvation and of its successful 
achievement even in the ease of the elect. Like Jesus and Paul, Augustine 
aught a predestination of which there is no outward distinguishing mark, 
so that tear and hope arc always the basal notes in the life even of the elect. 
It was Augustine who thus stabilized foe all time in the history of the re- 
ligion of the West this great interpretation of the Gospel, that God acts in 
a free and sovereign manner toward man, and that man can give God 
nothing except what he has received from Him. 

While it must be admitted that Augustine, under the influence of Neo- 
Platonism, placed the conception of grace in an important setting, the view 
of grace as a mysterious, impenetrable power of Fate is subordinated to its 
interpretation as being the attitude of God, the divine {lower of love that 
is revealed in Christ and which accomplishes our salvation by an act iu 
history and by the effects that flowed from it. 

Complicated and contradictory as Augustine’s thinking is, it is possible 
to make out the three most important elements in his religion. These arc: 
first, a Toluntarist-pcr«»tui<thical piety, which culminates in God, who is 
conceived of as Will. It is to this element that his doctrine of grace as a 
whole belongs Second, a Neo-Platonic, Sfthetic piety, according to which 
God is the Sole Substance. This comes nut in his epistemology or doctrine of 
knowledge and in his conception of evil, from which standpoint he looks on 
the sacraments as symbols. Third, his doctrine of the Church, which is so 
characteristic both for his development and for his personality. Here he 
favoured the limitation of the work of grace to the sacraments, and intensi- 
fied the sense of fellowship and the appreciation of history by a stronger 
emphasis rm the Church and the ecclesiastical dextrine of M the last things.’* 
All these elements were combined and unified by the ardent religion of a 
great man, who had known sin and the Church and the God Who is the 
cause of all things. It is difficult to say which of these weighed most with 
Augustine. Perhaps it was hi* doctrine of the Church that provided this 
restless spirit with his last and deepest foothold, and it was this that made 
this versatile thinker the guide of the Catholicism of rhe Middle Ages. 

But :bc importance of Augustine in the history of religion lies in the fact 
that with the power of genius he restated Paulinism to his own age. and 
thus accomplished a work which, in spite of numerous condensations and 
embroideries, definitively introduced the Gospel in the Jewish -moralist type 
of Roman Christianity. This verdict on Augustine's place in history is not 
affected even when we remember that, ere many years had passed, the 
sharpest angles of his system were rounded off and rh.it his teaching sur- 
vived in the Church only in the form of Semt-Pelagiani^m or, rather, of 
Semi- Augustin ianism. For in all times of crisis Augustine has come to life 
again, and has furnished with the weapons of his spirit all those who have 
attempted to reshaj* dungs — pneumatics, mystics, and reformers. If there 
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has ever been in the history of Christianity a man of epoch-making influence, 
that man was Augustine. Various attempts have been made to divide Church 
history into eras and periods according to types, but all such attempts arc 
vain. Any useful deification mu* take into account the two types in which 
the Christian religion has taken shape. These arc the Oriental type, which 
has had its line of representatives from Jesus to DmtoiefTsky, in which the 
Hel Ionizing of the Christian myth is only one feature, and the Occidental 
type, which began with the metamorphosis that was brought about by the 
emergence of the Teutonic peoples. The latter type became conscious of itself 
in the individualism of the twelfth century, and has been elaborated in an 
intensive, dialectical development nf its essential features through the Re^ 
naissancc, the Reformation, the Counter-Reformation, the Illumination, * J and 
the philosophy of idealism. The prehistory of this type lies mx only in the 
lia*. but ai«> and chiefly in Africa and in Rome, where the organized Church 
had 3S its head, nee an unwieldy council, but one individual mind. The man 
who brought about the union of these two types of Christianity and kept 
them together was Augustine. That constitutes his importance in the history 
of die world. 

a. What we call the Middle Ages begins with the consdidation of the 
Teutonic people*. In a sense that period was a new beginning of history, fee 
this emergence of new nations m the centre of the world’s history meant a 
change not only cf the external, but also of the intellectual conditions of the 
time. A new ‘ mentality * came upon the scene, and brought about a read- 
justment of all intellectual values. On the other hand, the Middle Ages pro- 
vide a proof that there is no such thing as an absolute novelty in history, for 
these Teutonic nations, in taking over Christianity, Creek science, and frag- 
ments of Latin literature, took over the intellectual heritage of antiquity, 
which they laboured to work up and assimilate through a long evolution 
marked by repeated rapid advances. The period known as the Middle Ages 
thus provides a conclusive proof of the crroncousncw of Spcnglcr * theory 
that each civilization has had an independent life in its most pronounced 
form. For, equally with Arisuxdianism and Platonism, the Christian religion 
— and that, tco, in the form of the hierarchical Church — survived Use 
cleavage that mailed the times, and either as tradition, or auctwitas. or as 
raiio shaped and formed the men of the Middle Ages their thought and 
their life, nay, their very individuality. Of course, this intellectual heritage 
had itself to undergo rctfatcmcn:, and in that process it was recreated; but the 
influence nf the inherited forms was also extraordinarily great, and at some 
point* the old contents were reproduced and infused with new life by men 
of religious genius. 

It was in the form of a Church that stood above the nations that Christi- 
anity came to thr new peoples. After the downfall of the Imperial Govern- 
ment it was five Church and its representatives that took charge both of the 
Thr German Anfiji am*/, represented by It is sometimes called the Enlightenment. 




CHRISTIANITY 379 

cultural and also of the administrative functions of political life. The Church, 
it was maintained, is not .1 society, but the State of God on earth. It de 
murids subordination and obedience from its members, including the State 
and its head. It was from the standpoint impiicd in the name avisos da that 
the struggle with the emperors was afterward waged. And it was no mere 
chance that it was in these troublous times that a start was nude at various 
centres on the codification of ecclesiastical law. The teaching of the Church, 
whose truth was vouched for by Scripture councils, tlx: recognized Fathers 
of the Church, and the Pope, is the authority. The task of scholarship is 
limited to establishing this authority, understanding it, and proving its rea- 
sonableness. The Christian religion, which is in the keeping of the Church, 
brings the salvation which God bestows, but which nevertheless must be 
earned. Everything is of grace — 80 ran the formula — but even grace must 
be earned. These two great, complicated ideas, the Church and salvation of 
the soul, arc brought together by the sacraments, in which the work of 
Christ is contained, and made available fur the individual. The administration 
of the sacraments is in the hands of the hierarchy, and therefore belief in 
them is also actually necessary to salvation. But these groups of ideas, which 
led to a grandiose attempt to shape the world and to perfect a unified vzw 
of the world, contained two elements which, though :n themselves inherently 
explosive, were rebbed of their danger by bring assimilated. These two ele- 
ments were monasricism and asceticism. In monasxirism there survived the 
ancient pneumatism, and in the spheres of theology, missionary effort, and 
popular eduction it rendered to the Church services chat can hardly be over- 
estimated, although it also gave birth to forces that led to the disruption of 
the ecclesiastical institutions of the Middle Ages. And asceticism, which 
had much in common with monasticiam, was a great bulwark against the 
tendencies that existed within the Church to come to terms with the world; 
its watchword was to overcome the ego as well as the world in order to 
reach the world beyond. It was this pious idealism of asceticism that made 
so many ascetics — e.g.. Bernard — rulers of the world. It is always so; how 
should not he who has overcome himself also overcome others? This aspect 
of asceticism played a large part in the fight of Gregory VII for celibacy. 

It can hardly be said that the Teutons had any special natural bent for 
Christianity. Their religion exhibited the same features as are usually found 
among other primitive peoples — belief in demons and in Fate. The oldest 
Teutonic Christianity (which has been described chiefly from Anglo-Saxon 
sources) shows in its very terminology how Christianity has been adapted 
to the Teutonic world of ideas. In illustration of this, special mention may 
be made of the Teutonic conception of Christ conquering Fate and its powers 
and advancing ar the head of His vassals as a heavenly chieftain; and we 
may also point to the way in which the primitive sacramental aspects of the 
Christian religion were intensified when they came into contact with the un- 
civilized Teutonic and Romanic peoples. Moc momentous of all was the 
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collision of the Chutch with the Teutonic conceptions of the State and the 
community. The view that the community was a confederacy, which in- 
solved particularism and .1 feudalist ic limitation of the power of the State, 
came into conflict with the conception of the Church, with its undeniable 
ancient Rom.m feature*. The general contrast, however, was displayed at 
another, quite special paint. Religion, even the Christian religion, was re- 
garded among ?hc Teutons as a public matter, and therefore the monarch, 
or the lord of the sod on which the church stood, was looked upon as the 
head of the Church. In other words, among the Teutons the Church was a 
private Church, an idea that had some inner affinity with that of the national 
Church and patronage: and this view could not fail to c<*nc into collision 
with the supra-national and independent Catholic Chuich. The contest of 
the Catholic Church against investiture and against simony was at bottom 
a contest against the deeply routed Tcutonit iilcas of the private Church' and 
the sacred right of the ruler, although it afterward widened into the battle 
for the d vitas dei and later still into the avowed struggle for the dominion 
of the world. 

The form of Christianity which was first introduced among the Teutons 
was Ariamsm. That was due to an accident, to the fact that Ultilas. who con- 
verted the West Goths to Christianity, was an Allan. LUiilas, the &>n of a 
Cappadocian family which had been captured in war, was coast-crated as 
bishop by Eusebius of Nicomedia in the year 341. By the West Goths this 
Arian Christianity was earned to the Ea* Goths and ocher tribes, such as 
the Vandals living on the Danube. These F^stern Teutonic peoples carried 
it to the Suevi, Burgundians, and Aleman m. The predominant position occu- 
pied by thr East Goth Th coder ic probably increased the prestige of Arianism, 
especially in view of the breach of relations between Rome and Byzantium. 
There is no need to look foi dogmatic differences ami conflicting views be- 
hind the Arianism of the Teutons. The absence of theological speculation and 
rhe simple acceptance of the Scriptures were due rather to the incapacity of 
the ‘ barbarians ’ than to theological principles. And the fact that celibacy 
was not demanded from the clergy, nor virginity from the monks, indicates 
that Christianity was to some extent adapted to meet common practice and 
public opinion. It is in quite a different sphere, that of canonical law, that we 
find the characteristic feature of this Arian Christianity: the king is the head 
of the Church. The Church was in fact a dynastic Church, with the idea of 
the private Church as its basis. 

Further milestones 00 the road traversed by Christianity were the 'con- 
version' cf Ludwig to Catholic Christianity, which was mainly due 10 
political reasons — Gregory of Tours likened it to the 'conversion * of Con- 
stantine the Great; the missionary work carried on among the heathen 
Angles and Saxons under the inspiration of Gregory the Great; the work 
of Irish and Scoaish monks among the Franks and in Thuringia and South 
Germany, and the labours of WiUibrord among the Frisians; the missionary. 
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reforming, and organizing activities of the Wessex man Boniface, that faith- 
ful servant who really brought the Anglo-Saxon Christian civilization to 
the Germans and Franks, whose Christianity had been hitherto merely 
superficial, and who united them to each other and to Rome, thus paving 
the way for a uniform Western civilization. These were all sages on the 
road to that epoch-making union of the new nations with Rome and with 
the Catholic Church represented by it. A later step tif tremendous impor- 
tance was taken when the elevation of Pepin, a member of a petty dynasty, 
to the throne of the Merovingians was legalized and approved by the Pope, 
This was the first proof that the Church was now willing and able, if not to 
bestow a monarchical dignity, at least to give it its blessing. And in this 
connexion we may recall the coronation of Charles the Great as emperor 
at the hands of the Pope — fl ceremony which in that form certainly cook 
place against the will of Charles himself. 

3. Charles the Great pushed the frontiers of his empire south to the 
£hro and east to the Elbe, and prepared the way for a great extension of 
German civilization along the Lower Danube. His importance for the history 
of religion lies in the fact that, having been converted to the Anglo-Saxon 
conception of “ ruler by the grace of G«x! " and to that of the eivitat dei, he 
guided the life of his empire into the paths of civilization and education. 
He clearly perceived that the life of a sate should out be limited to waging 
wars and making annexations, nor should it demonstrate merely the will to 
live and the will to power of the nation and of its ruler. He held it to lie the 
privilege and the task of a monarch to arouse in his people a sense of cultural 
values and to tram them to appreciate education, morals, and religion. 
Charles the Great, who in this respeer may fc< compared with men like Allred 
the Great and Canute the Great, conceived this civilization, after the man- 
ner of Justinian, as a kind of theocracy. But he differed from his predecessors 
in this, that while they desired to see the Church subordinated to the State, 
he endeavoured to rule his empire in the spirit of Christianity. With this m 
view, he chose the leading clergy as his State advisers. This did not prevent 
him from exercising a despotic power in the Church. He held the ancient 
Teutonic view of law, and while he did not meddle with the constitution 
of the Church, he insisted on taking a leading pan in its administration. In 
virtue of the royal authority bestowed on him by God be nominated bishops 
heaped abbacies on one individual, punished offences by the clergy against 
discipline, sat in judgment on the Pope, systematically promoted the educa- 
tion of the clergy, even bestowed Church property in fief, while he also in- 
stituted an inventory of ecclesiastical possessions and strictly insisted on the 
payment of Church tithes. We must omit here all reference to many other 
of his administrative measures, important as they were. The outstandingly 
important fact is that during this whole period the Church allowed itself to 
be governed by tlsc great Frankish kings and to be, in many aspects of its 
life, completely Gcunanizcd. It is a remarkable picture! For during the same 
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period the barbarian ancestors of the German people were diligently trying 
to master the <Sea<l lxx>k-lc*c of an expiring antiquity and putting in order 
the rcli« of a civilization that had passed away. Take, for example, the 
works of Alcuin, who was a kind of Minister of Education in the Cabinet of 
Charles the Great. With an entire lack of creative power, though with a 
certain gift of arrangement, he rcurodi^cd and gathered together what tra- 
dition had handed down. The really new books were manuals of insrruction. 
Just as from the seventh to the tenth century there was no one capable of 
producing anything new' in thr realm of art, and as the scholars of the time 
could do no more than rearrange past knowledge, $o in the sphere of theology 
they could unly repeat, collect, and arrange what others had done. The 
theological writings of trie time were anthologies and collections of excerpts 
from the expiring Patristic literature. There were certain efforts at systema- 
tization, some examines nf logical treatment of isolated theological questions, 
but even these were largely borrowed from translation* of Boethius, Porphyry, 
and Augustine. These efforts are the only productions that enable us to speak 
of a certain rationalism during this period. Augustine was the authoritative 
name, but Augustine's work was watered down in the weakened versions 
of the great regular Pope and oerhodox theologian, Gregory* I. 

Otto the Great sought to counter the insurbordmatc dukes by basing the 
organization of his empire on the bishops, and he deliberately encouraged 
their assumption of feudal lordship. The bishops were at once his feudal 
vassals and his S*atc officials, the pilar* nn which his royal power rested. 
We arc reminded here of Charles the Grrat, who had done something of this 
kind, but between his aims and those of Otto there was a profound dif- 
ference. The great purposes which Charles had had in view were not shared 
by his descendant. Otto had no desire to use his capitularies to influence the 
inner life or the Church or to promote the education of his clergy or of his 
people. He was content tu huld in his hand the executive powers of the 
Church. Nor was that all. The German Church, though it was now a 
national Church, was still the Catholic Church, and this implied a certain 
tension. The bishops were officials of :hr king, and at the same time servants 
of the Church and of the Pope. As soon as the Papacy should awaken this 
tension was bound to lead to a breach. That time was still far distant, however, 
and the manner in which in the eleventh century Henry II appointed Popes 
and deposed them proves live sovereignty and the assurance felt by the German 
kings in respect nf the Pope, just as it also shows the false estimate they enter- 
tained of the moral power and of the conception of the Papnl office. The 
life of the Church of this period is best seen in its missionary work. With the 
support — given for political reasons— of the German kings, the Church 
carried her message as far north as Hamburg, as far east as Magdeburg and 
later GnescA; and south east as far as P assail. 

But even already, at first intermittently and then with cvcr-incrcasing fre- 
quency and loudness, could be heard the sound of the approaching storm. 
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It was heralded by two early forgeries, which were not unmasked as such 
till the lime of the Renaissance and the Reformation. These were the Donatio 
Const a mini, according to which Constantine the Great, out of gratitude tor 
his recovery from leprosy, handed over the lordship nf the West to Pope 
Sylvester, and the Issdorian Decretals which were put forth as ancient tradi 
tion establishing the Reman syacm, the sovereignty of the bishop and the 
Pope, as against the idea of a national Church, the sovereignty of the king 
and the Metropolitan. In addition there was j movement on the part of the 
monks for reform. It began at Cl uny, Brogne, ami Gorze, and soon spread 
through the whole Church, including Italy and England. It was reaction of 
the ascetic ideal against the secular features that had crept into monasticism, 
owing, perhaps to the employment of the monks in cultural tasks. Still fur- 
ther, although many of the German kings were in close touch with the 
brethren of Cluny, there aro.se a call for a reform of the clergy and of the 
Church itself, and ere long could be heard the watchwords of the parties — 
obedience to the canon law in the Church, insistence on celibacy, and oppo- 
sition to simony. It is important to notice that the meaning of simony had 
changed. It had originally meant obtaining a spiritual office by the payment 
of money. Then it came to mean the exploitation of spiritual functions for 
gain, and finally the meaning was widened to include the bestowal of a 
clerical office by the secular power or the symbolical performance of such an 
action. To put it in the shortest form, investiture was now called simony. 

Then came the struggle between Gregory’ VII — the name takes us hack 
to Gregory I — and Henry IV. But it was- not confined to Germany. 
Gregory VII, that fanatical champion of riglr.cousncss, refused to he satis- 
fied with anything less than the restitution of the ancient righr. He main- 
tained that the Apostle Peter, who had, properly speak, ng, been Pope, speaks 
and acts in cadi of his successors. The Pope is the bishop: the other bishops 
are only his agents. But the Pope is also lord of the world, because this world 
belongs to Chris: and the Pope is His representative, and l>ccausc all earthly 
dominion is held in fief from God. Therefore the Pope can even deprive a 
mooarch of his dignity should that step become necessary for the cause uf 
God and of the Church. Pat>acy and royalty stand related to each other as 
the sun and the moon. In themselves these ideas were not new, but the man 
who now voiced them with daring idealism and in the spirit of ascetic piety 
had the courage and determination to translate them into action. Gregory VII, 
for whom Leo IX had in some degree prepared the way, tried to carry’ 
through this resolution in the Church with one bold stroke at the Lenten 
synod of 1075. The celibacy of the priests was to be immediately enforced. 
The people were called to rise up against married priests. Investiture at the 
hands or laymen was also forbidden. Feudal obligation was suspended, and 
the bond between Church and State was severed where canon law was not 
obeyed. This shook the Empire to its foundations. The struggle brought 
about the excommunication and deposition of King Henry IV, civil war in 
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Germany, am! the walk to Canossa, but it ended in the personal defeat of 
the Pope, who clung to his principles with iron determination. Nevertheless, 
the pontificate of Gregory VII was the turning-point in the history of the 
Papacy, and the claims which he maintained to the end with a power that 
was reinforced by his manifest coci5cieiiciou$rvc« have never been surrendered. 
We must not forget that religious idealism underlay these claims. They were 
not dictated by a priestly thirst tor power. How deeply the Popes were 
moved is best seen in the bold though impracticable proposal put forward 
by Paschal II, a successor of Gregory VII. He offered to surrender the 
IMJsat’Mions of the Church if the king would consent to cede the Papal claim 
to the investiture. The Church was willing to become poor in order to pur 
chase her liberty. In the Concordat of Worms, which was made possible by 
the change of opinion that had taken place with regard tn the legal position, 
a temporary compromise was reached. Though it was agreed that both king 
and Pope were to abandon their ambitions Inr the time, this Concordat paved 
the way tor the absolute lordship of the Pope in the Church, and the inde- 
pendent Church of Gregory VII underwent, when years had passed, the 
ordeal of fire in the great struggle between Pope Alexander III and Fred 
crick I (Barharossa). Although the secular dominion of the Pope was not 
mentioned in the treaty of peace at Venice in 1177, and although the in- 
fluence of the emperor was still paramount in the Church in Germany, still 
the emperor was compelled against his sworn oath to rccognirc both actually 
and symbolically the hated Pope, and the measures for the administration of 
Upper Italy suggested in the resolution of Rnncagh.i fell through. 

The line of theological Popes of the type of Gregory VII was succeeded 
by a line of juristic Popes, the first of whom was Innocent III. Innocent held 
the same ideas of the nature of the Papacy and the position of the Pu\k as 
had been championed by Gregory VII, but he gave the central place to the 
claim to secular dominion. He claimed that the Pope was lord over all 
Christendom and that kings, while they occupied a sovereign position in 
relation to their own people, should submit their disputes to the arbitration of 
the Pope. The relation of kings to the Pope was that of fiefs — that is to 
say, the Pope had the right to invest even the German king with the rra- 
per turn. The Pope, whose prototype was Melchizcdck, stands between Gixl 
and man — less than God, but more than man. Hr is the * spiritual man,™ 
who judges all, and is judged by none. He is also the absolute head of the 
Church. The jirn of Innocent here was to abolish the election of bishops and 
to substitute their nomination. This would give the Pope an enormous in- 
fluence in the affairs of the Empire, seeing that the bishops were now terri- 
torial grandees. As a matter of fact, Innocent succeeded in welding the greater 
part of Christendom — though only foe the duration of his own pontificate - 
into a loosely constructed world empire. It is here that he is epen to criticism. 
While he secured die secular power of the Pope by the only method possi- 
ble— 1*., by the use of political means— he also dragged the Church 
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into ilic maelstrom of secular affair* and *ct her on a path which could not 
fail to bring her into serious difficulties when critical times should arrive. 

It was Frederick II who resisted Innocent’s attempt to place the Papacy on 
this lofty pedestal. He had ascended the throne as the 4 Pope's man.’ There 
were discordant elements in the personality of this emperor, which can be 
understood only when we remember his half-Arabian, half-Sicilian origin. 
That also helps to explain his vivid sense of his Imperial dignity, his belief 
that monarchical rule was a divine natural necessity, that Imperial (lower was 
an expression of the divine will and of human appointment, and that his own 
doings were divinely ordained. According to this faith, the emperor was 
divine; his power was immediately derived from God; he was the Messiah 
and the vicegerent of God. To rebel again* the emperor was to rebel again* 
God. That Frederick could entertain these views ptoves that, with all his 
versatility, his frankness, and his many gifts, he had tux outgrown the men- 
tality of the Middle Ages. In incalculable ami passionate natures like his. 
scepticism, doubt, and scorn arc frequently combined with acceptance of 
current opinion. 

The struggle ended with the downfall of the Holiensaufen dynasty and 
of the German Imperial dignity. It became more and more dearly a political 
contest for Italy, and Innocent IV pursued it with a brutal zeal that lacked 
t lie excuse of an ardent religious faith. There is no doubt that the Church 
was disorganized and demoralized by his ruthless use of her energies and her 
sanctions in a political controversy with the excommunicated emperor. Papal 
despotism had destroyed all law. The Papacy came, near to losing its dignity, 
and the idea of the a id Mi dc> had become a matter of secular politics. 

Up to this point the Papacy, which in the struggle with the Hohenstaufcn 
had made the momentous swing round toward France, am! had itself re- 
ceived dire hurt m the Sicilian Vespers, was aill at the zenith of its power. 
Proof of this is found in the Council of Lyons and the attitude taken by 
Rudolf von Habsburg. Bui the policy of Rudolf, whose chief interest lay 
in the .national kingship and noc in the supra-national Imperial dignity, anti 
was centred in Germany and Austria and not in Italy, shows as clearly 
(though in a moic veiled manner) as the course of events in England and 
France that the rising of the national states portended and brought about 
the limitation of politics to secular affairs. 

Boniface VIII, the first of the Renaissance Popes defined once mote, in 
the word* nf the greatest and universally recognized theologians the claims 
of the Papacy, and declared that faith in his absolute power was essential to 
salvation. Later, however, aftci he had applied to practical politics the 
ancient method* of the Curia and after he had treated the German king as 
a vassal, he fell a victim to the brutal violence of Philip the Fair, and it is 
symbolical of much else that this Pope, who asserted more crudely than any 
other the Papal claims to sovereign power, .lid not live in the doctrines nf the 
Church: he devoted much interest to spiritualism and natural philosophy, 
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ami spent much lime on matter which had no connexion either wiih his 
profession or even with religion. 

It cook the Papacy many years to recover from the blow ii received during 
the pontificate of Boniface VIII. Then umc the period nf the exile in 
Avignon; the |>cri<Kl of laborious consolidation in the midst of the conflict 
with the Concilwriw theories; .md at last the disruption of the unity of 
Church and worid that had marked the Middle Ages. Tne old arguments 
based on natural rights that had been used to support the claims of the 
Church were now turned against the Papacy. Then followed else Renaissance, 
the building up of the Church State in Italy, and the momentous struggle 
known as the Reformation. It was not till the Counter-Reformation, in which 
Catholicism assimilated the predominant spiritual and intellectual forces of 
the time, mysticism and humanism, that the Papacy was again aisle to raise 
its head. The eighteenth century, which might perhaps be called a period of 
decline, saw the victory of the Quia over the national Church represented 
by Callkaniim, and then after the romantic restoration the nineteenth cen- 
tury brought security to the Papal power within the Church through the 
dogma of Infallibility* the perfecting of the Church administration, the codi- 
fication of the cation law, and the far-seeing attempt to impress on the 
world the universal moral authority of the Pope in a world rent by economic 
and political disputes and cliaracter ized by the mechanization and consequent 
impoverishment of life, 

4. So far we have l»ecn dealing with the first period of the intellectual 
and religious history' of the Middle Ages: the young nations, conforming 
in life and religion to the Church and to Christianity, absorbed like youth- 
ful pupils the spirit that breathed in Christian theology, which was foe them 
authoritative. Even what we might call the personality of the time was pro- 
foundly affected by the authority of the model men sought :o follow, so 
that it is difficult to find in this period or for many years later an individuality 
representative of the Middle Ages. The only exceptions were men like the 
monk Gottschalk, who revived out of his own deep experience Augustine’s 
doctrine of predestination, or Sect us Erigena, who drew up a speculative 
system whose contents were reminiscent of Neo-Platonism and whose style 
recalled that of the Areopagites or of Maximus. 

But already in the tenth and eleventh centuries we come upon a few men 
— foe example, Odo of Cluny, Raihcrius of Verona, Othloh of St Em- 
mcran, and Gerbert of Reims — in whom was beginning to awaken that in- 
tellectual and spiritual self-confidence which not only ushered in a new 
spirit of piety, but gase new life to learning. We mean Subjectivism. It was 
at the end of the eleventh century that this new individualistic feeling of 
life appeared. It was the cradle of Scholasticism, and produced the three 

C attempts to make Christian truth a personal possession. These were, 
the attempt of Anselm, who sought to set foeth as a living whole a com- 
prehensive speculative system of Christum doctrine; second, that of Abelard, 
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who sought to prove by a series of propositions the reasonableness of dogma; 
and, third, the experimental theology of Bernard of Clair vaux, which in its 
mystical representation of Jesus sought to transform dogmi into personal 
experience. All these attempts have much in common, bitter as were the 
controversies that raged between their authors. Experience, logical thought, 
speculation, were merely three different paths to the same goal. They started 
from the same point and aimed at reaching the varne result — the individual, 
personal possession of truth. 

The religious life of the twelfth century presents three outstanding fea- 
tures. First, there was a resolute clinging to the Church, with its institutions 
forms, and dcctrinco. That is to say, iciigious life was centred in the Church. 
The ancient Church creeds contained the truths essential for eternal life. 
The priest, performing the sacrifice of the Mass, giving absolution, and sur- 
rounding daily life with innumerable benedictions, was the mediator be- 
tween Got! and man. But the ultimate basis of this Church piety — and this 
is the second feature — did not lie in Christian convictions, but in the 
vitality of the primitive pagan conceptions, which regarded * holiness * as 
inherent in things, nee in perrons. This pagan piety united with Catholic 
Christian piety, which from its inception had combined with the Oriental 
nature religions and had adopted their myths and rices. This deep-seated 
mood furthered the adoration of saints and relies, which was so prominent 
in this period. Not only were the people continually creating new saints of 
their own, but, encouraged by the leaders of the reform movement, a ccase- 
leix stream of holy relies was pouring from Italy into the North and the 
West, and, after the marriage of Otto II to the Greek Princess Thcophano, 
Germany became acquainted with the cults of St Nicholas and St George. 
The third feature of the religious life of this period was the ascetic strain 
that pervaded it- Men had delight, no doubt, in the works of God's hand, 
and rejoiced in the beauty of nature, but stronger far was the conviction 
that the world, with all its beauty, W3S the battlefield where divine and 
diabolic powers were contending for man’s soul. The opinion still prevailed 
that those who had entered the wedded state could only bring forth fruit 
thirtyfold, while widows were reckoned ax among those who brought forth 
sixtyfold; and those who lived the virgin life were those who brought forth 
a hundredfold. Belief in devils, superstition* and witchcraft were widespread. 
Yer it was this ascetic strain in the religious life of the time that kept moral 
earnestness alive and prepared the way for the conception of the peace of 
God in an age when brute force was rampant and acts of violence abounded. 

But there was still another feature that was very prominent in the re- 
ligious life of the twelfth century, distinguishing it from that of the Caro- 
lingian period. We mean the awakening of Individualism and Subjectivism, 
the longing for personal certainty, for reflection and experience. ‘ Authority * 
now found a rival in 4 experience.' And it can hardly be doubted that it 
was the natural disposition of the new nations, their own peculiar intcl- 
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loctual and emotional nature, that now broke through and gave the Chris- 
tian religion the form it now assumed Two ideas which now emerged 
and soon dominated religious life, seem to me to illustrate bc« the change 
that was taking place. These were experience and conversion. No duulx, 
men felt, there is an obedient faith that comes before experience and is 
the beginning of the religious life, but then die contents of faith must be 
turned into experience if we arc to transcend mere faith and attain to 
inward certainty and personal knowledge. Old monastic tradition and 
Auguninian thoughts are intermingled in this complex of ideas and feelings, 
which brought about a psychological sifting and deepening of the 4 authority ' 

that had hitherto been obediently accepted. 
And this new Intellectual ism and Rational- 
ism were accompanied by a new Augus- 
tinian Voluntarism, which portended not 
merely a new psychology, but also a new 
comprehension of the world and of life. 

There arc various ways in which one 
might try to illustrate this new view nf 
the religious life We might point to the 
heretics of the time, to the new monastic 
order that now arose, or to the Crusades, 
and to the growth of the conception of re- 
pentance. But the best illustration is found 
in the man who dominated the intellectual 
and spiritual life of his time — Bernard of 
Clairvaux (Fig. 122). It is usml to empha- 
size his political influence; and it is a re 
markable fact that this ascetic man, who 
revelled in the raptures nf Mysticism, must 
be ranked among the world’s greatest poli- 
ticians, whose sure instinct and profound 
knowledge of human narurc enabled them 
to shape affairs according to their will. 
Bernard has been colled the typical ecclesiastical politician, and the nature of 
his political activity is explained by his ascetic ideal. Ar heart he wax really at 
one with the men whom he most passionately opposed. Like Arnold nf 
Brescia, he preached the ideal of poverty; like Abelard, he longed for 'ex- 
perience * instead of ‘ authority.* But his belief in the Church led him to 
reject Arnold’s spiritualism, and the voluntaristic-mystical view of religion 
which he had learned from Augustine made him oppose Abelard’s Intcl- 
icctualism, because it seemed to him to endanger the positivity of rise divine 
revelation. In the centre of his faith stood no: the heavenly Logos, but the 
man Jesus, in Whose humility and love he saw the sovereign power of God. 
Therefore it behoved men to follow the path of the lowly Jesus, that they 
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might rise f>y self-surrender and service in the ecstatic experience of Cod and 
be kissed “ with the kissc* of his mouth ." :4 And with Bernard this supreme* 
of all forms of bliss w*s not a melting into the ‘One/ but the union of two 
wills, in which the weaker will, overwhelmed and yet strengthened by the 
stronger, becomes capable of new service and new life. This voluntarist 
mysticism of Bernard runs side by side all through the Middle Ages with 
the Neo-Plat on ic doctrine of mystical union, which is found ns early as the 
twelfth century, in Hugo of St Victor, though weakened by his insistence 
on the saving efficacy’ of the life of Jesus. And the interpretation which ex- 
plains the * bride* in the Song of Songs nee only as the individual soul, but 
also it the Church, which imparts to the individual her graces and gifts, 
was accepted all through the Middle Ages. 

This Individualism determined the theology of the twelfth century. Apart 
from it the epistemological conviction of the similarity of nacurc between 
rhe finite and the divine spirit which was the basis ut Scholastic thinking 
would lx: inconceivable. It is a magnificently naive Idealism that reminds 
us of Hegel when it declares that the secret things of God arc reasonable 
in a higher sense and can be understood by a reason that has been enlight- 
ened by God. But the contrast that runs through the theology of the twelfth 
century Is not the contrast between Nominalism and Realism, but between 
dialectics and anti-dialectics; or, to put it differently, between a theology of 
experience and a theology of reason. Thai is the core of the contrast between 
Anselm and Bernard on the one band, and between Abelard and Gilhcrx 
on the other, though there were mediating tendencies in Abelard’s dialec- 
tical method of presenting his views. 

The most telling theological attempt in this period was Anselm’s brief 
monograph entitled Cur deus homo? It is written in the spirit of Augustine, 
and deals with the possibility of the forgiveness of sin and the efficacy of 
grace sola ratione . Its central thought is die atonement which was effected 
through Use satisfaction offered by the God-man. Being voluntarily ren- 
dered, this satisfaction is ethical in its nature. But the two must prominent 
thoughts in the book arc, first, the ci vitas dei . in which God’s will is the 
sole law. The members of this divine sratc were the angels and — after their 
apostasy — mankind. The salvation of men was also decreed from all eter- 
nity, because God foreknew that men would fall. To bring about this eternal 
purpose, that is God's will, and His honour and majesty not only ensure 
its fulfilment, but determine the means whereby it is to he fulfilled. The 
second characteristic thought it that God’s honour demands that righteous- 
ness should prevail throughout the cosmos. Even God Himself can do 
nothing that would contradict Ilis righteousness, and rebellion on the (xart 
of the creature against the Creator calls for punishment or satisfaction. That 
is the argument. Then follows a detailed description of the nature oi the 
satisfaction referred ta 
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5. It is still customary to speak of High Scholasticism — ir„ systematic 
theology — since the thirteenth century os a unified system of thought deal- 
ing with theological themes on metaphysical lines. That to a certain extent 
a is so we cannot but admit w hen we recall the metaphysical .bent ot mind 
of Christian Scholastics and then view of truth— truth is a reality which 
exists; it is ' found/ not ‘made’ — or the Scholastic method, which, though 
first employed by the jurists, was now applied in idling out the arguments 
for and again* an opinion, so that the separate problems were now dis 
cussed with .1 logical thoroughness that was unprecedented. But the diligent 
study of Scholasticism that has been earned on during the last twenty years 
has materially altered this opinion. It has disclosed behind an apparent unity 
an extremely attractive variety, ami even an actual contrariety between the 
leading thinker*. The most marked feature in the intellectual history of the 
thirteenth century is the gradual mastering of the entire work of Aristotle 
ami the introduction of the writings of Jewish and Arabian philosophers 
who were steeped in Aristotelian thought and in Neo-Platon Urn. In Spain 
and in Lower Italy, where the European and Arabian worlds came into 
contact. Aristotle, indirectly and with a Neo-Platonic colouring, became 
familiar in the translations of his Arah:3n commentators and through the 
efforts of Jewish philosophers. At the very beginning of the thirteenth cen 
tury appeared direct translations from Greek into Latin, the most important 
being those of Rohert Grosseteste, Bishop of Lincoln, and of the philologist 
William ot Mocibcke, the friend and adviser of Thomas Aquinas. Moerbeke 
afterward also undertook the translation of Produ*. Compared with Al- 
bertos Magnux, whose work was far less systematic, it is Thomas Aquinas 
who seems to be 1 the great innovator, for he recast theology and philosophy 
in the .spirit of Aristotle, without, however, completely eliminating ? Neo- 
platonism. It is a remark Ale spectacle, this repeated Hcllcntzaiion of 
Christianity, which, however, in virtue of its inherent Oriental dements, 
only deepened the unity of the Christian religion. 

When we inquire how this introduction of Aristotle affected Scholas- 
ticism, we must take account of various things. In the first place, it meant 
a great increase of knowledge and of the material of knowledge. It also 
meant the introduction of the terms form and matter, actuality and poten- 
tiality, into metaphysics, psychology, and epistemology. And, thirdly, Aris- 
totle’s ethics (including his social ethics) deeply influenced the view of life 
that was commonly held in the Middle Ages. All this enables us to make 
a provisional classification of the currents present in High Scholasticism. 
For example, over against each ceher, with theii representatives in the two 
great mendicant orders, we have Augustinianixm and Ariaoecliamsm, al- 
though both schools were at one and the same time Augwtinians and Aris- 
totelians, differing only in degree. The Aristotelians are subdivided into 
therte who have a Greek and those who have a Neo-Platonic colouring. 
Lastly, there is the Neo Platonic school, which was in touch with the school 
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cf Chartres with the Neo-Platonic metaphysics of the Arabs, and with the 
theology of the pseudo Dionysius the Areopagitc. This Nco-PIatontc school 
gladly turned from its cosmological studies and took up the natural sciences, 
and its adherent* in England showed distinct leanings toward empirical 
realism. 

Augufiinianism is represented by the great Franciscans Alexander of 
Hales and Bonaventura. Alexander's thinking, it is true, fellows the rules 
of Aristotle — e.g., his doctrine of grace is set forth in true Aristotelian form 
— but in him and in Bonaventura, as in the Franciscan school generally, 
there is a strong emphases on the reality of ideas and on the practical char- 
acter of religious knowledge. la them also we meet with Augustine's mys- 
tical and metaphysical ep.stcmology, which is founded on the abrupt dualism 
of body and soul, emphasizes the spontaneity of the spiritual, and ultimately 
derives all truth — ideas — from God. Lady, in this system we also meet a 
voluntarist psychology, which of course involves the accentuation of the 
merit of g<xxl works and of human freedom, as well as a tendency to a 
symbolical interpretation of the sacraments which was also learned from 
Augustine. As a correlate of the Mysticism of the Franciscan theology we find 
from Bonaventura onward a prtmounced ecclesiastical Positivism. 

Aierroes, whose influence is specially apparent in Siger of Brabant, denies 
that the world was created. The world is an eternal process of becoming, 
without beginning or end, and governed by an iron causality that exdudes 
both miracle and Providence. Every happening is merely a transition from 
potentiality to actuality and back again from actuality to potentiality. Aver- 
rccs also teaches the unity of the intciicctus agent — #>.. the anima tore ! - 
lectiva is not a power of the human soul; that anima exists apart from all 
corporeality and is only temporarily associated by its activity with the human 
soui. It is thus one and tbe same entity in all men, apparent differences 
being due merely to the different dispositions of individuals. The results of 
this doctrine for immortality and the proem of kiwiwing are at once appar- 
ent. With regard to the doctrine of God in Averroiim, God is the thinking 
entity, and Providence is denied. Taught explicitly by Avicenna and im- 
plicitly by Avcrrocs is the -theory of twofold truth, accoiding to which what 
is philosophically untenable may be theologically true. 

The most brilliant exponent of Anstotclianism was Thomas Aquinas 
(Fig. 123). He taught an epistemology (or theory of knowledge) according 
to which knowledge means the graphic understanding of a given reality 
which does not transcend experience. This theory thus emphasizes the pas- 
sivity, not the spontaneity, of the knowing soul. The psychology is monistic 
rather than dualisric — ie., the soul is the form of the body. There are — 
controverting Averroes — as many souls or “forms of substance" as there 
are human bodies; and — as against the Franciscans — there is only one 
*“ spirit-soul," because the “form of substance" is single. The ontology (or 
doctrine of existence) employs the Aristotelian terms form and matter, po- 
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tcntiality and actuality, ctficcni cause and final cause, and it includes all 
existence be Ween two jkiIcs — between pure potentiality (materia pnma) 
and pure actuality (God) — and explains reality as a system o! form* or cn- 
telcchics which arc individualized a* separate entities by quantitative matter. 
Aquinas differentiated between theology and philosophy, and yet he com- 
bined them in one system. By our reason we know G<xl as the First Cause 
by seeing its effects. All our other knowledge of Him is drrived from the 
revelation contained in the inspired Scriptures and confirmed by the Church. 




Frc. 123. Thomas Aquinas 

rerun l>y Fra AikcSto in rfc* Dm- niran Monkery of Sin Marco in Florence. 



Owing to its supernatural quality, revealed truth cannot be grasped by our 
reason — it must be believed. Although faith is ultimately a function of the 
intellect, it can lay hold of what transcends the intellect, because by a crea- 
tive act, by the inpouring of a habitus, God enables the weak human in- 
tellect to grasp the transcendent. Thus revelation and its comprehension 
form the second story of the structure which is built on the foundation of 
our natural knowledge. Revelation is not Contrary to reason; it is only above 
it. Gratia nuturam non toUit sed per fids. Thus a unified view of the world 
i* attained. Theoretic knowledge, which is both faith and knowledge, is, as 
it were, the common denominator which enables us to add together faith 
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and knowledge. It need hardly be said that iliis exposition of principles is 
supported on grounds ih.it are purely intcllectualistic. The will, winch, like 
the rationalists, Thomas see* in tree choice, occupies a subordinate position, 
and in an entirely Greek manner he conceives blessedness as the gradual 
satisfaction ol the intellectual powers of the soul. 

The Platonism of the Middle Ages of which William of Moctbckc wa- an 
ardent supporter, has r«e line of connexion with the Arabians, with the 
liber Je tausit, and with the school of Chartres; its second line begins with 
Albert m Magnus and leads through Ulrich of Straxburg and Dietrich of 
Freiberg to ' German ’ Mysticism, to Master Fck.m and Tauter. In Aquinas, 
and to a still greater degree in Ilonavcntura, there are pronounced elements 
of Neo-Platonism. The third strand is represented by Rcfeert Grosseteste and 
Roger Bacon. Its interest lay in natural philosophy and “ experimental sci- 
ence," and it anticipated many of the tendencies of the science of the seven- 
teenth century. Among the features of this Platonism of the Middle Ages 
were the Neo-Platonic tneoiy of emanation in connexion with creation; 
the metaphysic of light, whose history lias been given by Bauinker from the 
standpoint of Witclo of Silesia; and its psychology, which maintains the 
unity anti singleness of the ittldleaui agent, identifying it with the Logos 
or combining it with what it calls the "ground of souls " (Srdeng’und). 

The theology of High Scholaitidsm is gathered round it* doctrine of God. 
The various elements of it* thought and of it* religion produced diflcrcnces 
which led ultimately to the disruption of the theology of the Middle Ages. 
Side by side with the Bibbcal view of God as the Will that control* all things 
appears also the philosophical view, which sees in Him the Absolute Sub- 
stance and the supreme First Cause. This philosophical view of God gradu- 
ally prevailed over the other. No doubt in Aquinas the religious sense of the 
universality involved in the divine causality that contruls all thing* is pro- 
foundly impressive, but omnipotence is again ami again crowded out by hi* 
intellectualism — for example, in the relation between Providence and pre- 
destination. And although it would be unfair to say tint Aquinas' dextrine of 
God represents God as idle — for God i» aettti purut —* ill this aetus pun,; 
is ultimately God thinking of Himself. “ God's existence is His thinking." 
The same is true of the doctrine of the divine attribute*. These attributes ate 
not so much the result of reflection on the attitude of God in the mural and 
religious process as the outcome of logical consideration of metaphysical 
questions. And logically consistent though this view may be in the system 
itself, still the variance is unmistakable when the attributes of God, Who is 
“the quite Other," “ the entirely different," are, after the analogy of human 
psychology, disclosed by a theoretical extension of what is non-divine. The 
ontology of Aquinas the metaphysic of existence, which reflects the im- 
pression of the universality of God, crushes all vitality out of His omnipo- 
tence. And there is still another difficulty. Into the view of God as the A!l- 
Exisient there still comes, deflected by the Western idea of reward, the 
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ancient Christian idea of God as the Law-giver, whose favour can be won by 
service in the moral order which He has ordained. In every type of nature 
religion there is an instinctive desire to move hy some means or other the 
divine being who is the object of worship, and Scholasticism, while it puts 
in the forefront the absolute power and absolute existence of God Aquinas 
is quite emphatic on this point — -yet works into its system the other view 
of God as a law-giver who can be won over This was done under the in 
fluence of the conception of merit and reward, and was reinforced by the 
rise of Individualism in religion and by the increased sense of the inwardness 
of morality. Ic caused, however, a breach both in the doctrine of God and in 
religion, and this juxtaposition of reverence in the presence oi Him Wlio 
comprises all tilings and graciously disclose* Himself in the sacrament and thr 
righteousness by works that seeks fee merit and reward is a characteristic 
feature ol the religion of the Middle Ages. 

The metaphysic of the Scholastics also determines their tre-tme-nt of the 
doctrine of grace. They seem to regard grace as a materia! thing and to 
objectify it, bur we cannoe follow out their views in detail here. Suffice it 
to «y that the metaphysics of the Scholastics allows only a subordinate place 
to forgiveness and to the word of God, which merely moves the heart; and 
it leads to the view that the soul is renewed by a divine creative act which 
becomes operative only in the Church, and by which love, like a super- 
natural quality, is in poured into the soul. In place of the Gospel comes the 
sacramental grace, in which the work of Christ is effective. Of course, ir. 
keeping with their metaphysics, which l<x>scns the strict causal nexus and 
allow* .vrsme roram for the free play of the human will, the Franciscans laid 
great stress on the psychological conditions under which grace works. Their 
teaching, although it is hedged about by many qualifications, is ultimately 
the co-operation of man with God, and although human merit is recognized 
only as the reason for the divine approval and is obtainable only by the 
power of ' preventing ' grace, the Franciscan* claim merit for the man who 
assents to “the World ” and experiences penitence and fear. It is therefore 
just this emphasis on human merit that conserves the spirituality of the re- 
ligion. To be sur<^ the chief end of the Franciscans also was not so much 
to bring about fellowship between Ciod and man as to achieve man’s moral 
transformation. This is dear hoth in their material interpretation of the for 
giveness of sins and in their conjoining of grace with the sacraments. A 
similar peculiarity in their metaphysical view of Gtxl’x working is shown 
in their conception of sacrament and of miracle. The sole elncccy of God 
is strongly asserted by Aquinas in his doctrine of regeneration. This is due 
to his determinist metaphysics, which leaves no room for any independent 
action of the so-called secondary cause alongside that of the First Cause 
which is at work in all things. There is no place here for merit in the natural 
man: God does all, both the willing and the doing. There is freedom only 
in so far as willing is by its very nature always free, but the willing is 
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brr night about by grace. It must therefore he Emitted rhat Aquinas taught 
the omnipotence of grace in the clearest possible manner. But there is equal 
unambiguity about his sacramcnuriaaism and the objectifying of grace. 
Indeed, he dequycholi :gr/ed the conferment of grace by having recourse to 
the metaphysic of habitus, and he adopted the intcrjxd.it ion which Augustine 
mode as a concession to popular Catholic opinion — viz-, that what is thus 
created in man by grace merits the blessed vision. 

Two things strike us at the outset in the ethics of Aquinas. The first is 
the close connexion (which is jlso found in Augustine) between morality 
and happiness. Just as evil arises from the desire for earthly things, so good 
springs from delight in the Eternal — r>.. God. It is this relation to the ulti- 
mate end that gives moral action its value. Only that is morally good which 
is motived by that love to God which comes by grace. And, second, there 
arc grades of morality. A distinction is drawn between the active and the 
contemplative life, between commandments and counsels, between prohibi- 
tions which arc eternally valid and commandments whose validity is not 
permanent. This elastic morality has of course die advantage that it suits 
actual life and does not make equal demands on every one. But it purchases 
this advantage at the cost uf strict morality, and as a matter of fact rhe un- 
qualified character of the moral demand is Io£. 

A similar classification into grades appears in the social ethics of Aquinas. 
Here he seems to set uj> a system intermediate between natural reality and 
the Christian ideal, and he employs the classification into grades as the basis 
of his theory of zn architectonic organism in the world, side by side with 
the radical contrasts of Christian ethic. Like natural morality, the natural 
social world is the preliminary stage for grace and the kingdom of gTacc. 
They are connected, because both proceed from God and because the natural 
order evolves into the supernatural order in accordance with the wdl of 
God. The unfolding of the law of nature and the growth of reason arc the 
preparatory stages on which the superstructure of grace can be built, l^hc 
phenomena of human social life as such are therefore not the outcome of 
sin; they would exist even if there were no sin, but in that ease they would 
work without friction, because there would be no selfishness, no sensuous- 
ness, no lust for power. The most important feature in this sociology, which 
regards the world as an organism and combines natural and Christian ele- 
ments, is its introduction of the conception of natural right, that clastic and 
inconstant factor which still to-day lends to Catholic social philosophy and 
its attendant Catholic polio' elasticity and adaptability. Of course, after the 
manner of his time Aquinas understood natural right in the patriarchal 
sense. 

This great structure, with its combination of the natural and the super- 
natural in unc uniform system, had been a creation of theology and the 
Church. It broke down both in the sphere of theology and philosophy and 
in that of Church and State. That marked the dose of the Middle Ages. 
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The tdjt days of Scholasticism were similarly dominated by the conviction 
of the incompatibility of faith and knowledge. This, however, did not lead 
to scepticism, hut to ccclc»a.%ikul and Biblical Positivism. Reason cannot 
demonstrate live truth of the teaching of the Church. On the contrary, logical 
criticism proves that that teaching is irrational ur against reason. Tliat. how- 
ever. does not affect revealed truth. It is guaranteed by the Bible and the 
Church. God, Who in His absolute power could have made everything 
quite different, has given us the Bible and the teaching of the Church, and 
laith must obediently accept the supernatural truths contained in them. 
Occam, a prominent representative of this nominalism, maintains that the 
task of theology is n« to attain to a speculative knowledge of God, but to 
give a coherent, logical account of the accepted Church teaching. It follows 
that science has nothing to do with concrete things, but with the ideas and 
propositions which arc symbolical copies of reality. 

Tbe*c principles also affect Occam s theology. His doctrine of God does 
not start from the first cause, bur from the conception of the end, and is 
subjective and analytical. God, therefore, in ultimately unknown and un- 
knowable. We have no terms that arc adequate to define Him, and what 
we call His attributes are only reflections of our changing consciousness 
of Him. We cannot go further here into the intcllectualism, cudcmonism, 
and subjectivism of Occam's doctrine of God or into its historical connexions. 
And with tegard to his doctrine of grace it mus: suffice to soy that, while 
in itself it should regard grace in a purely spiritual sense as foegisencss and 
the gracious judgment of God, as a matter of fact it regards grace as being 
inpourtd in the sacraments, and emphasizes the free, meritorious character 
of human action. 

Occam's was the last of the great scholastic systems. Those who came after 
him were merely ep/goni. They explained and interpreted the great works 
of the past. They debated the purely scholastic question of the real existence 
of universal^. But their work had no life in it. It was mere dry-as-dust 
erudition, utterly unconnected with the springs of spiritual life. 

6. The Mysticism of the best |*riod of the Middle Ages was no: merely 
an offshoot of the Neo-Platonism of the theology of the peried. It was 
also an expression of a new sense of life that reached its fullness in the 
Renaissance. Individualism became so strong that the ego in its profoundcsr 
depths felt itself to be the dwelling-place of God and the vehicle of divine 
fate, and even the Church was at times relegated to a subordinate place. From 
this point of view the Middle Ages was the Christian continuation of “ Teu- 
tonic piety/' although it now voiced itself in the terminology of Neo- 
Platonism. Numerous as were the ’heretics’ among these mystical seekers 
after a speculative pantheism, many of the great nuns and bdguines of the 
thirteenth century were loyal members of the Church, and in the Neo- 
Platonic hymns that sing of the One in the Many and of the innate union 
of the soul with God we hear echoes of the strains that called men to imita- 
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lion of the lowly life of Jesus and summoned them to the personal ex- 
po icnce of fellowship with God that comes through Chris*. 

The Mysticism of the Middle Ages reached its zenith in the German 
mystics, although, as has been frequency hinted, the epithet ' German ' con- 
stitutes a knotty problem. Its ancestry really gees hack through Albcrtus 
Magnus and his followers to Arabianized Nco-Platormra. Though much 
of Master Eck art's psychology and epistemology is borrowed from Aquinas, 
his breach with the accepted teaching of the Church is unmistakable. Not 
only is the conception of a Creation given up through his identification of 
existence with God and the consequent replacement of causality by the 
divine immanence; even Christ, the Church, good work*, and sin itself— 
these arc at best nothing more than incitements and they all disappear in 
the great quietude and solitude, in the imageless and worklcss emptiness 
in which the soul finally realizes its unity with God and is ‘ remade * nnd 
transformed in Him: then the ‘.Son * ts born in the soul. That is the soul’s 
task, to get away from the world and from itself, in order to become God. 
Good works, even final blessedness, play no part here Only he dees good 
who is good, and only he is gtxxl who has become God. Eckart is just as 
little successful as Plotinus in deriving the multiplicity of creatures from 
the Absolute One who is conceived as an eternal process. Even suffering 
and evil, which, according to Eckart’s metaphysics, are non-existent and be 
come bliss in God, he still construes as self-will in the traditional Christian 
manner, and his theology has adopted the German position in its theory 
of evil. 

Like Ecknrt, Taulcr conceives the union between God and man at a union 
of substance, hut he lays greater stress on practical considerations. It is not 
in works of asceticism, but in suffering that rnan finds God and the calm 
that overcomes the world, and the ego meets its ordeal of fire when a man 
joyfully endures even the pairu of hell if he knows that this is the will of 
God. All that is done with an eye to reward is evil; only lie acts aright in 
whom God acts. But man finds help and cncourogcmrnt in the pattern set 
by Christ (which is not merely a moral help, hut produces conformity to 
His image, death, and resurrection), and in gratitude, which urges him to de- 
sire even in the most modest of callings to return to God what he ha* received. 
Here die similarity to the standpoint of Luther cannot hr missed. To be 
sure, the great cleavage which runs through all forms of Mysticism has not 
been bridged — the cleavage between the self which must be mortified and 
slain and the soul which is still the dwelling-place of God. 

While this Neo-Platonic ** My&icism of Infinity " already shows traces of the 
relation to Christ insisted upon by Auguumc and Bernard, still, there is 
another, later type of Mysticism, which conceive* union with God not as 
an absorption into the One. hut as a union of two wills. This limb its most 
beautiful expression in Jan van Ruysbroeck and in the deuoiia modern*, of 
which the finest specimen is the well-known devotional hook The i miration 
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o/ Christ « Here religious feeling is nex concentrated round the great contrast 
between the soul and God, the outer and the inner, flesh and spirit; the 
religious life is regarded as the moral tight in which the eyes of the com- 
batant are fixed upon the Lord and Master. The scholastic doctrine of 
grace and sacramenrarianiam aic retained, but the religious soul stands alone; 
and far more important than the Christ Who is present in the sacrament is 



Fig. i 24. Francis op Assisi 
I fetal from rt»t irout by Cimibuc in the Lower Church oi A mu. 



the living Christ in the soul, with whom communion can he enjoyed at 
any moment. 

The imitation of Christ — that was the ideal of Francis of Assisi (Fig. 
124). Francis held up to the luxurious life of his time the ideal of the poor 
and lowly fesut Who was obedient unto death. The aim at Francis was 
nor the mystical shaping of life by Christ, nor was it pious contemplation, but 
the transformation of human life into the life of lesus. Quite in 'the spirit 
of the Middle Ages, his ideal was at once the simplctt and the most diffi- 
cult of all tasks— viz., to imitate literally and actually the life of Jesus, 
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and thus to set forth in actual life union with Him. This rs no doubt the 
meaning of his long-concealcd secret, that he bore on hi* body the stigmata 
uf Jesus- His piety the feeling that all he had was from God, and his 
readiness to surrender nil — ■ was nc> doubt influenced by his inborn Latin 
disposition, and it is this latter that explains the exuberant joy chat marked 
his life, the immediacy of his emotions* his impulsive frankness his chival- 
rous nature, and the greatness that was stamped on his every action. It also 
explains his keen feeling for nature, his peculiar habit of ascribing life to 
all the things winch the average man regards as inanimate, so that nature be 
came for him the garden ol God. He could preach to the birds and lift out of 
danger the worms he found on his path. He was at once saint and {x>et. 

# llic early activities o] the Fran cite arts were not essentially different from 
those of the Walden sians. The joe tdas ores dci aimed at resuscitating the 
itinerant preaching of the early Apostles, and sought to live in humility, 
poverty, mendicancy, and obedience. But it was nor Ignatius Loyola, but 
Francis of Assisi who invented the phrase M the obedience of the corpse." 
Following a different policy from that which they had followed toward 
the Watdensians, the authorities in the Church approved the movement and 
gradually formed it into a strict order under the special protection of the 
Papacy. By doing so they imperceptibly altered the purpose of rhe founder, 
whose interest was all centred in the realization of hi* ideal and who eared 
nothing for organization. But in the history of the Order rise ancient icnioa 
again and again made itself fdc, and the Franciscan pneumatic* continued to 
carry out the ancient strict observances and cherished spiritual ideals that 
were opposed to hierarchy and even to ecdcsiasticism. These men lent a will- 
ing car to the great Italian Apocalyptic Joachim of Fiore, with his preaching 
of the “everlasting Gospel” and with his cfchaiologkal views of history, 
through which shone the great thought of an evolution in history. In this 
evolution, he taught, there is nothing really new; out of the image develops 
the thing itself; out of the figure grows the reality. 

7. The Conn ter-Reform atior did not mean merely the victory of the 
reform pony in the Catholic Church, a ruthless fight against disorders in 
the Church, and an insistence on discipline both for clerics and fot laymen; 
nor were its violent methods in the stamping out of heresy and in its great 
political campaigns irs only characteristic features. These can all be explained 
by the self consciousness of Catholicism, which had been aroused and quick- 
ened by the Reformation. Indeed, Catholicism had already assimilated the 
two great spiritual forces of the time — Mysticism and Humanism. As a 
matter of fact, the spirit that animated the counter-reforming party in the 
Church was hent on advancing education and civilization, and, despite thdr 
profound differences, the Reformation and the Countcr-Rcformatton moved 
on what was really the same plane, both furthering the dialectical develop- 
ment of Western Christendom. 

The great figures in this movement were the Cardinals Caraffa, Gislieri, 
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and Perrtti and the- Popes Paul IV, Pius V, and Sixtus V, other friends of 
reform in Venice, Naples and Ferrara being Conurini and Pede, Valdez and 
Bernard ino Ochitio. Rut tl>c moff potent influence in that direction was the 
Order of Jesuits founded by Ignatius Loyola. Loyola was a Basque, a man 
of remarkably ptimitive instincts practical, sagacious, and distinguished by 
a profound knowledge cf human nature, lie passed through a spiritual ex- 
perience which, like that of Luther, turned on the sacrament of penance. 
Following the path of German Mysticism, he had visions and auditions, but 
be kept these under strict control, and used them only as sources of inspirn- 
tion to action. His strength of will and his determined nature kept him from 
bring carried away by them, and he entered the service of the Church with 
a real desire to promote the glory of God. In his cxcrcilia spiritualty, which 
owe much to his own cx|'cricnccs, Loyola provided a simple and practical, 
but impressive “book of drill " tor Catholic Christians. It lays stress on the 
supremacy of the spiritual, kindles the imagination, and appeals for a free 
decision to follow the service of Christ in self-denial, self-control, and self 
dedication. The Society of Jesus gradually «x>k shape, and was organized 
with such rare sagacity and efficiency that it became the * spear head " or 
“shock troops’* of the Papacy. By its missionary and educational activities 
(some of which anticipated the methods of modern Protestantism), hy its 
work in school and university, among the educated and the illiterate, by its 
skilful use of tlu: confessional, it practically produced and carried through the 
Counter-Reformation. 

Jesuit theologians also took a leading pan at the Council of Trent. While 
maintaining a clear attitude of opposition to Protestantism, that council re- 
duced the various scholastic systems to uniformity, and declared the resultant 
doctrine to he ecclesiastical dogma. The Roman Catholic form of piety, com- 
bining an authoritative, legal morality with a mystical view of the sacraments, 
was now systematized, and became the basis for the later development of 
Catholicism. It is worthy of notice- and it is clearly evident from the de- 
bates between the schools of Duns Scotus and of Thomas Aquinas on the 
doctrine of justification — that the Thomist form of the Catholic faith, 
despite its rejection of the 44 merits of congruity,” ultimately received the 
greater support. So die Council of Trent may be regarded as the starting- 
point of that retrogression from Nominalism to Thomism, which has borne 
the latter to victory in our own day. 

Along with other Catholic Orders and with Protestant Humanist scholars, 
the Order of Jesuits took a highly creditable part in the foundation of histori- 
cal science in the seventeenth century, and fought two campaigns of great 
importance in the history of thought — those against Jansenism and against 
Quictistic Mysticism. 

Jansemsm is the name given to the Augustinian reaction in the Catholic 
Church agai nvt Scholasticism and against the current setr.i-PcIagianixm, 
whose main position was the defence of the * natural,’ legal element in Catho- 
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lie religious life. After long controversy Jansenism was definitely overthrown 
in 1713, but the struggle helped to prepare the way for the Illumination, with 
its anti-Church attitude, which found so much support in France. 

Quid) < tic Mysticism is characterized by a rehned mystical method and 
by a system of elaborate and conscious introspection. The key co the under- 
standing of the citadel of the soul with its many chambers lies in a recogni- 
tion of its ruling motive. That motive is the fear of being misled by unusual 
religious experience- This explains the emphasis bid by Quietism on obedi- 
ence to the Church and on good weeks. It also explains why this type of mys- 
ticism lauds sterility and death uf the soul as the condition in which God is 
found. The supreme [dace is given to disinterested love, surrender of the will, 
and sheer self-abandonment. The ethical teaching of Quietism breathes the 
same harsh and ascetic spiritualism, which in the manner of Kant excludes 
all striving after reward and teaches men to find their happiness in pain. In 
Francis nt Sales Quietistic Mysticism took a turn toward mystical theology, 
in Fine Ion toward the Illumination, in Michael Molinos and Madame de 
Guyon toward a pure spiritualism that was specially opposed to natural and 
sacramental piety. Ic provoked the attack of the Jesuits and led to its speedy 
overthrow. 

Quietistic Mysticism taught men the practice of introspection, the observa- 
tion of their own souls. It left its mark not only in literature — it is seer, even 
in Goethe— but also on the writing of history. It made itself felt as an 
undercurrent in the eighteenth century, confined with all kinds of Platonic 
ideas, and its fondness for reflection on darkness and death, as well as its 
purifying influence on the emotion of love, can be traced in the writings of 
the Romantic school. 

8. In view of the limits of the space at our disposal we cannot attempt to 
describe here The constitution and ritual of the Catholic Church, nor can we 
even give a detailed account of Catholic religious life- The most imponant 
featutes of it have already been mentioned in our account of die historical 
development of Catholic Christianity, and wc have seen that, while it was 
conservative in spirit, it was also capable of development. It mus suffice here 
to consider briefly the present condition of Catholic Christianity, with a view 
to dioovering its chief characteristics. 

The life of our time is marked by a remarkable paradox. On the one hand, 
it exhibits a materialism, fed from many sources and pervading all classes 
of the people, which governs the practical conduct of men to such an extent 
that it even occasionally obliterates the strongest political differences. On the 
other hand, since the end of last century the intellectual life of Fairope has 
witnessed ihe timid beginnings of a new ideal of life, which have found ex- 
pression in manifold forms, both in science and in art. This new ideal has 
assumed a form of its own. In its conscious striving after a complete life and 
in its determination to realize it. it might lie called quite generally the philo- 
sophical enthronement of the ideal and the religious longing for the nbso- 
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lute. This means a revival or religion. Again, there is the crisis that has 
overtaken civilization everywhere and finds support both in materialism 
and idealism. This crisis has raised all the moral and social question* that lie 
ai the basis of our life. It :s not yet possible to say how these various currents 
will affect each other and how the intellectual and spiritual tendencies will 
behave amid the ever-increasing mechanization and materialization of daily 
life. 

There can be no question that amid these conditions Catholicism has 
gamed a new ascendency. It has nc< adopted an attitude of pronounced 
opposition to the times, but has taken the line of reciprocal give and take. 
We need only look at the revival of monasticism. This revival has permeated 
all the Orders instituted since the Counter-Reformation with the spirit 
of the Jesuits, and has been specially felt by all the ancient Orders. Or we 
may look at the liturgical movement which, as against the vagueness of sub- 
jeetivism, has insisted on form and order, and found points of contact with 
Young Peoples Movements and with the Circle of St George. Further, there 
is a new appreciation of Scholasticism and of the Middle Ages, which means 
that the verdict of the Illumination is no longer accepted. This is due hot 
only to the labours of schoLirs and to the revival of interest in Mysticism. 
It is also seen in the reaction agrinst Kant — the Logos comes before tl>c 
Ethos, existence before conduct, truth before morality — and in the return 
to Plato, as, for example, in the problems of phenomenology. Here too the 
new sense of reality is the primary fact; that is to say, thinking docs not 
produce its own object; the object of thought is objectively supplied. Hence 
arises the crisis of the positivist conception of truth and a new attitude to 
metaphysics, and even dogma is regarded not as a mystery and a burden, 
but as a helpful gift. The time is past when it was necessary for Catholicism 
to prove its claim to be the fount of " progress.” Who today believes any 
longer in " progress ” ? The prevailing sentiment of to^lay is that contained 
in the lines from Goethe which Scheler once quoted: 

Long, long ago the truth was found, 

And noble hearts together bound. 

That old truth, lay ye hold on it! 

And who can deny that powerful currents of our time, which has lost the 
buoyant faith in the creative power of the human mind and would fain find 
rest in obedience to the authority of the Church in which the eternal lamp 
is never quenched, are meeting these moods and thoughts? Iualy, there is 
the policy that has been pursued by the Papacy, Just as Leo XIII took a reso- 
lute step in the direction of socialism, and definitively enthroned Thomas 
Aquinas as the standard dogmatic theologian of Catholicism, so Pius X, 
whom only ignorant journalism can call u a pious fool,*' encouraged the 
liturgical movement in the Church, carried through a great reform of its 
administration, and decreed a new codification of ecclesiastical law, which 
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has placed the reins of power more firmly than ever in the hands of the Pope. 
From the standpoint of the Curia and in view of the change that has come 
over the intellectual situation* the condemnation o( modernism in the new 
Syllabus must he pronounced wise, although valuable and unique powers and 
gifts have been and will still be lost to the Church by that decree. And, 
further, the wise peace policy of Benedict XV during the Great War has 
probably increased the popularity of the Papacy and its moral prestige in 
the eyes of men generally. The Papal policy of the present day may he said 
to be pursuing three lines. First, it is endeavouring to strengthen the inter- 
national Catholic sense of solidarity. Second, it is aiming at making the 
Catholic Church appear as the protector of international law and the Pope 
as the conscience of tlx: world, '“hird, the Curia is seeking to win back the 
Hastern Churches. This is abundantly dear from various recent administra- 
tive measures. 

In view of these facts the question is inevitable. What has made this sudden 
change possible? What is the secret of the power of Catholicism to attract 
men in our day? It is not sufficient to say that it is only another «gn of the 
NCo-Romanticism of the time, u ich its tendency to mysticism and its longing 
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ultimately on the fact that it appeals to and satisfies certain innate cravings 
of human nature. Its primitively human and natural features are the secret 
of its ohiding power. I should like in a few words to support this opinion 
from three points of view. 

(t) Catholicism is the embodiment of sacramcntarian piety and of the 
material conception of the Holy that underlies iL Just as our forefathers 
worshipped God in the sacred tree or sacred spring, so the Catholic wor- 
shipper realizes God in corporeal manifestation and feels the living presence 
of the Holy in the Church, in the relic, and in the sacrament. Look at 
Catholicism in all its sublimities and profundities and everywhere you come 
upon this essential feature, which has affinities Ixxh with mytficism and with 
nugic. So long as this natural, innate aspect nf religion abides in us, so long 
will Catholicism endure and flourish, especially in critical times. Anima 
naturaUter casholica. All that Catholicism tenches about grace, its power and 
its kingdom, is ultimately bound up with this hasic principle. It gathers new 
strength with every increase in the emphasis chat is laid on grace, and it 
Ins even made its way into Catholic dogma through the metaphysics of 
NervPlatonism. 

(ii) The second feature, which, if not so innate in the heart of man, is 
present in the very beginnings of human consciousness the Catholic 
morality, which moves along juristic lines. The moral theory of Catholicism 
is the rational complement of its sacr amciuarianism. Here arc to be included 
all those complex conceptions which are expressed by the terms “ merit/' 
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“ works" " sacrifice ** — the idea that man can prevail on God by doing the 
works ordained in His laws, that nun must surrender and sacrifice if he is 
to ukc and receive, that the counical order demands an equipoise between 
renunciation and receiving. 

(iii) Catholicism is the religion of history. It is the embodiment not only 
of faith in a revelation that was made once for all, but also of faith in the 
historical permanence and continuity of the divine revelation. This divine 
revelation is set forth in the organized Church, which, though legally consti- 
tuted, is charged with living power. The Church is the great uniry which 
binds together and gives inward meaning to all the changes of historical life, 
and it x» the medium of the sacramental powers of Chris:, which are bestowed 
on him who subjects himself to its rule. This xacramentarinn mysticism and 
legalistic morality are combined in the conception of the Church. This 
enables us to understand the emphasis that is laid both on ecclesiastical 
authority, which has its basis in the sacraments, and on divinely given 
ecclesiastical law. It enables us to understand the peculiar nature of the 
Catholic social doctrines, which include a harmonious system of natural 
rules of expediency within the super natural order of grace, and which, in the 
conception of natural right, have preserved a basis of immense adaptability 
and rationality. It also enables us to understand the tendency and the ability 
to direct actual daily life — a feature which is baaed on the teleological atti- 
tude of the Western mind 

These elements, which spring from separate source*, arc all combined in 
Catholicism. None of them is valid apart from thr other*. Grace is connected 
with law, and law is perfected in grace, and thr Church is at once the 
guardian of law and the medium of grace- The inmost nature of Catholi- 
cism is expressed in the ancient formula, mereri misericord torn. The central 
conception is that of the Church, and unquestionably it attains a double 
strength in a time like the present, which is seeking fellowship because it is 
weary of individualism and the culture of the personal self. And there is 
just as little doubt that the downfall of the old idea of the State as divine 
has been all in favour of the Church and its ideal of fellowship. The State 
is now being relegated io the sphere of utility and limited to the task of 
securing a free field for all competitive economic interests. 



in 

i. The word Renaissance means, not the rebirth of classical antiquity, hut 
the rebirth of man. and practically the same idea is expressed by the word 
Humanism. At the heart of both movements was the search for the ideal 
type of the new man and for new human values, and although this ideal 
was pursued at a time when men were awakening to a new appreciation of 
antiquity and of national life, still it was Neo-Platonism and Franciscan 
spirituality that gave birth to that boundless longing foe new life, for sirapli- 
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ficatton and purification, that was the keynote of the Renaissance. That move- 
ment was thus an outgrowth of the individualism of the Middle Ages. Man, 
an intellectual and spiritual being -that was the ideal that hovered before 
the eyes of the representative man of the Renaissance. Ascetic piety was now 
recast and remoulded into an expression uf the joy ol living, the love of life 
and artistic form, and men's eyes were opened to see the laws of earthly life, 
the independence of the human soul, and the beauty of the human body. 
This* raised the question of the relation of Christianity to culture, and 
attempts were made to answer that question with the aid of humanistic and 
historical criticism and of Neo-Platonic speculation. Men had come to 
realize that intellectual and spiritual life existed outadc of Christianity. The 
historical method was applied to the interpretation of the Christian sources. 
Men tried to reconcile Christianity with ancient philosophy. The Apologists, 
for example, sought to do so with the aid of the ancient Alexandrian theory 
of the dependence of Plato on Moses and with the aid of the Logos concep- 
tion. They even built up a kind of eclectic natural religion derived from the 
teaching of Plato, Plotinus, and Christ. They placed in the forefront the 
simple, pure morality of the heait that existed in the classical epoch of 

C t vc Christianity, and yet they felt that true culture and true Christianity 
jed together. Though the Italian Human!** mocked at the Church, 
criticized tradition, and satirized the disorders that marked pneumaiism, yet 
they submitted themselves to the rule of the Church, reposed blind faith in 
the sacraments and were diligent in good works. Conjoined with much 
superstition there was a profound sense of its unreality, a mixture of scepticism 
and submission to constituted authority*. 

The movement known as Humanism spread ovrr the whole of Euro|>e. 
In Germany it took on a special religious colouring, which was largely due 
to the influence of the " new piety ” in the Netherlands. The most outstand- 
ing figuic was Erasmus (Fig. 125), the unobtrusive king of the intellectual 
life of the new era. He too, despite his views on the relativity of truth and 
hi* leanings toward scepticism, remained in the Catholic Church, probably 
because of his profound sympathy with one of the fundamental elements 
in Catholicism. He approved of its rational moral philosophy, and based on 
it his optimistic opinion of human nature and his religion of merit and 
reward. In the views of Erasmus, however, we find re<mcrging the Univer- 
salism of the ancient Apcfogists, who found germs of the Logos even in the 
great men of pagan antiquity and aw preparations for Christianity outside 
the narrow confines of Judaism. This Univcrsalism led him tu see the essence 
of religion in the pious religious life that knows no dogma and to lock on the 
positive elements and the sacraments of Christianity ns symbols. Thus tor 
Erasmus the central element in the Christian religion was not the “ecclesiasti- 
cal" nor the * historical,* but the psychical and the 41 universally human." 
His task was to find the kernel of Christianity, which had been obscured by 
the growth of dogma, to bring to light again the simple, practical, ethical 
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of Christ ~ contained in the Bible and in the Fathers of the 
lurch, and in this way to bring about a reformation in the Church. This 
" philosophy of Christ lie* in the preaching of that composure which over- 
comes the world, in genuine gentle toleration, in love of one's enemy, in 
contempt of death, and in assurance of a future life. That is the Gospel; it 
agrees with the best of ancient wisdom, and in its simplicity it is the cope- 
stone of the highest culture. That is life in the “ war-service of Christ," in 
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which the grace of God accompanies and strengthens us, sn that we live and 
strive, and yet (as he puts it with a remarkable Nominalist turn of thought) 
we ascribe it all to God. This kernel of Christianity is reached, tux by the 
method of logical speculation, but by means of critical hi^orical research 
and rational judicial study. The authority for Lrasmus was the Scriptures 
and the exposition of the good Fathers. Then came his critical labours on the 
text of Scripture and his historical studies. To him questions of dogma were 
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historical problems. This helps to understand how Erasmus regarded the 
Church. It had apostaiizcd and fallen into barbarism and externality. Yct 
it remained authoritative, because its true teaching agreed with the teach- 
ing of the classical period in the history of Christianity. 

Erasmus inaugurates the rationalist line in the history of modern thought . 
The line was continued in the rationalist criticism of dogma by Stxinus, in 
the theories ol Bolin, Grocius. nnd Pufendorf on the natural right of the State, 
and in the changed conception of the Church that resulted from the labours 
of these men, who rrgarded it as analogous to a society or dub; and in the 
" natural religion " advocated by Castcllio and Coornhert, by the great phi- 
losophers of the seventeenth century, and by the Dnsas. Thereafter, through 
Mehnehthon on the one side and Calvin on the other, Humanism began to 
affect Orthodoxy. It laid the foundation of the science of history in the 
seventeenth century, and taught men to think historically. It underlay 
the cirenical theology of the same century that aimed ar the reunion of the 
Churches. Its ’ liberal ' theology influenced the solution of the question of 
tolerarton in the Anglican Church and the ecclesiastical policy of Cromwell, 
and thus Humanism played a part in preparing everywhere the way for 
the Illumination. 

2. It was in the tense, uneasy Catholic religion that characterized the close 
of the Middle Ages that Luther grew to manhood. As the result of a per- 
sona! experience he entered on the monastic life, seeking to attain perfection 
on the usual lines by self-mortification and surrender of his own will to the 
will of God. His difficulties on the subject of penance and the old question 
of Western theology regarding salvation led to his rediscovery of the Gospel. 
The controversies into which he was thus led, and which left him the thin, 
hollow-checked man seen in the early portrait of him (Fig. 126), turned on 
that deepest question of all religions: How can man attain that complete 
purity of will which God requires of him? Where can he find that true re- 
pentance which is the condition of God's forgiveness? The consolations of 
Scholasticism, especially in the Nominalist form, appealed to Luther for a 
time, but they brought him no rest; they rather increased his disquiet. Nor 
could lie find comfort in Occam’s counsel to M do what in one lies,” nor in the 
confessional, in tbc comfortable O^amist theory of predestination, weakened 
by its doaiine of foreknowledge; and even the mystical Nco-P!atonist ex- 
perience of union with God failed to bring that harmony of will with God 
of which he was in quest. Full of the sense of the injustice and unfairness of 
the divine requirements, Luther began to fear that he was among those 
whom God had rejected from all eternity, and reached a st 3 tc in which he 
hated the name of God. like Paul, he found that salvation was impossible 
by the law. The shadows lifted a little when Staupkz pointed him to the 
wounds of Chrirt, in which Gods mercy is manifested. Staupitz must also have 
shown him that hate against sin begins with love to God, and :lut it is a 
vision of Christ that makes it possible for us to love God. Somewhat later 
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Luther was impressed by Taulcr's leaching that only he who has become 
reconciled to God can do good, because it is only in Mich a man that 
God works. The decisive influence in Luthers lifr, however, was Paul. From 
Paul he learned that man of himself can never win God’s favour; chat it is 
God who bridges the gulf, who in His goodness for Christ's sake forgives the 
sinner and gives him the jwvcr to act aright. In our extremity God seeks 



Fig. LuntEX 
Eaxruvinu by Cranach. 

us. and that man finds Him who in complete, humble surrender gives him- 
self to Him. Suffering and death, sin and extremity, are no longer obstacles 
on the path to God; they themselves are the path on which God seeks us. 
In the mcrtificosio we experience the vivificalio; in the judgment we find the 
grace. In these scholastic words Lutlscr expressed this liberating knowledge. 
It meant the rediscovery of the Gospel — the view according to which 
God is nor co be prevailed upon even by the fulfilment of His laws; of His 
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own will and in His creative goodness He gives men all they need, even the 
power to serve Him. 

It was with those profound thoughts that Luther stepped forth to face the 
authoritative teaching of his time. Many theologians have pointed out 
numerous similarities between Luther's reaching and that of Occam, but 
even these similarities — the anti-Aristotelian distinction between reason and 
revelation, transcendentalism, formal positivism and voluntarism, the criti- 
cism of the Church, certain aspect of the doctrine of God. of Christology, 
and of the sacraments, the germs of a non-tub sandal, spiritual view of grace 
— all show a difference of emphasis and an entirely different spirit. Indeed, 
Luther's views of God and of religion contradict five Unknown God of 
Occam and his cudcmonistic, end-regarding conception of religion. In par- 
ticular Luther rejected altogether the Icg.il view of morality and the mystical 
efficacy of else sacraments and this was tantamount to a breach with 
Catholicism. 

With regard to his relation to Humanism, it may be said that, in spite of 
his interest in the translation of the Bible, and with all his zeal for reform in 
schools and universities and despite that sense of German nationality which 
he shared with the Humanists, Luther differed more from that movement 
than he agreed with it. In saying this I have in mind not merely the super- 
ficiality and vagueness of the Humanists, their “natural " piety and their 
Catholic theory of morals. Luther's chief objection to the Humanist* was 
that they regarded religion merely as one of the factors in human culture, and 
therefore, a* at bottom a human and not a divine matter : and, further, their 
view of morals implied a growth and an unfolding of a natural germ in the 
human mul, which wax good by nature. For Luther, on the other hand, 
religion was essentially a matter that concerned the relation of God to men, 
a matter that was far more vital than any other, a matter that lies on an 
entirely different plane from all that man desires for himself. And his view of 
ethics implied a breach with the “natural’ 1 ; it demanded regeneration, a 
divine work that brings the iife of man under the law 1 of the spirit of 
Christ. 

With German Mysticism Luther's relation* were far closer. Taulcr per- 
haps influenced him most. According to Taulcr, the thought (which excludes 
all egoism and voluntarism) that the only good element in human conduct 
is that which God Himself creates and does is a direct, logical inference from 
the conception of the unio mystiea. He also recognized the ethical value of 
the gratitude toward God that is felt by the regenerate soul, and he main- 
tained that the hidtkn God works antithetically and seeks us in suffering 
not in self-chosen suffering, but in that which He sends upon us. But even 
here T.uther and Taulcr do not accentuate the same points. The entirely dif- 
ferent view of sin held by Luther — sin ix not confined to the flesh and tn the 
affctions, but affects also the noblest part* of the soul, the reason and the 
will — and the absence ot all Neo-Pbumiu metaphysics and of mystical 
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theology from Luther's view of the moral and religious process, as well 
as the face that it is founded on the Bible and on history, prove that the j»o»- 
tions of Tauler and Luther, though apparently the same, rested on diiTerent 
foundation*. 

In answer to the question, what is the significance of the Reformation in 
the history of religion : three points call for special notice. 

(i) When Luther rejected the Catholic mystical view of live sacraments, 
he was rejecting the age-long, primitive conception of the “ divine." For him 
grace was not the heavenly medicine, but the attitude of the omnipotent and 
personal loving will of God revealed in the spiritual Christ and in the crea- 
tive Word, of which we can lay hold in the spirit, in faith and obedience, and 
which finally unites us in the invisible spiritual world of which Christ is 
the King. In a new dynamic way of thinking, the ancient metaphysic of 
Subaancc is replaced by the conception of :hc personal, all-efficacious Cod. 
The other pillar on which Githulicixm rested I. other also uprooted. The con 
cepcimi of religion as something rendered or something done, along with the 
profound idea of sacrifice, is replaced by the view of religion as a gift, some- 
thing received, experienced, and undergone by man. This makes itsdf at once 
felt in the doctrine of God. There is nothing by which man can prevail on 
God, nothing man can do in which he can confidently trust. In man there is 
nothing but sin, and the best virtues of the great pagans were their deepest 
sins: the 44 whole man * is ** flesh.” The line in religion that leads from below 
upward is here cut awav. The only thing that remains— and this position 
is no less radical than the religion that is based on works — is the creative 
power of God, which bestows everything that is in man, even the will and 
the power to do. The goodness of this creative power — God's 44 nature " — 
is shown in the fact that the holy God especially loves the sinner, breaks him 
that He may make him anew, forgives him that He may give him life. The 
hidden God reveals Himself in tins very antithesis: when He destroys He 
creates; when He kills He makes alive; in the judgment lies the grace. The 
hidden God is the crucified Gcd. Luther's doctrine of justification is thus the 
expression of the deep view that God Himself lays down the conditions on 
which He can tolerate the presence of the sinner — He bestows on him faith 
in Christ and in the Word, so that Christ and the sinner, united like bride- 
groom and bride, exchange what they have; and God, looking at the Christ 
in uj, is able to take the beginning for the whole. It gees without saying that 
this faith in the sole efficacy* of God, this faith that sees in all creatures and 
in all happenings the M masks and disguises behind which God hides Him- 
self, involves belief in predestination. Without the thought of “ election." 
which explains why not all men Isdieve, and which results in metaphysical, 
if not psychological, determinism, Luther's theology would be incomplete, 
and his position is made dear by what he said in his early manhood — and 
berth Tauler and Occam would have said the fame — that he would bo\i* to 
the will of God even if he himsdf were not included among the elect. “ If 
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only I have Thee, nothing do I care for in heaven or on earth."-*' Luther’* 
doctrine of (iod has some resemblance to that of the Scholastics. Nature 
and history reveal God as the all-working, hidden power that lives and mover 
in every none and leaf- But whai is thus in itself incomprehensible become* 
intelligible, antithetically in the Cross and patently in the. Word and in Him 
in Whom the Word became flesh. The Word which records and interprets 
the facts of history tells us where God. Who is everywhere and nowhere, 
desires to be found. In His lowliness Christ is thus the revealing power of 
God, and the Word, which is the record of salvation, solves the problem of 
life and history. It is at this point that the difference between Luther and the 
German Idealists clearly emerges. Luther aim believed — one hat only to 
read what he has written on the Lord's Supper — in the nun-ob)ective God. 
But while German Idealism found the guarantee of God's existence in per- 
sonal experience, in “ intellectual intuition," Luihcr found it “ positively " 
in Christ and the Wurd — although ihr full reality of bc<h is disclosed 
“ transcendrntly " only in creative faith. 

(ii) Luther's ideal Christianity was embodied in the Church. He did not 
aim at forming a new sect; he believed in the Church. He opposed both 
Catholicism and those whom he called “ the fanatics," ami desired to see a 
Church freed from all legalism and based on the priesthood of all believers. 
The Catholic view of the Church as a divine state constituted by divine 
ecclesiastical law he entirely repudiated. He believed in a spiritual Church, 
called into life by the Word and in which all believers arc united in liberty. 
The Church exists only when rhr word is preached. The only essentials fur the 
Church are the Word and the sacraments. By •'Church" Luther meant 
the territorial or local community. It is an aspect of the civil community, thus 
involving the ” national Church,” although Lutltcr insisted on the ideal 
"confessional Church." Abstondita nt eeeleiia. latent sancti. With the 
Church the sovereign as such has nothing to do. Only in special times, like 
his own. Luther admitted that the sovereign had a right to intervene, but 
any government of the Church by the sovereign was directly counter to 
Luther's ideas. The Church as such is free from error, but its membership 
includes mistaken teachers in most cases they. form the majority — so that 
the true Church is invisible. Controversy is the token of the living power uf 
the divine Word ihat goes through the world like a sword. The world can- 
not endure the Word, but God cannot keep silence Thus world and Word 
are at enmity, like Satan and God. This doctrine nf the Church :s based both 
on personal experience and on the view that it is not individuals who make 
the life of history: individuals arc the outcome of human life as a whole. 
History is anterior to individuals. It is the great postulate, and it is within 
it that individuals find their place and their task. 

(iii) There can be no ethics in the Christian sense till God has crushed 
the ego in nun and formed his will anew; therefore for Luther there can 

10 Lumber's rendering ot Pu Ixxiii, as. 
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he no autonomous system of ethics. His theory of morals winch excludes 
both legality and neutral actions, has as its main postulates duty and human 
freedom. Morality is unconditioned and absolute, and therefore it means 
obedience to the unconditioned and is duty. But God rc-crcaccs man to enjoy 
freedom* and fellowship with God results in a moral life whose essential notes 
arc freedom and joy. Therefore the goal of the moral life, in which gratitude 
toward God is an additional motive to the service of one’s neighbour, is not 
calmness of mind or sdf<omposurc,buc joyousness and delight in the thought 
of heing God's instrument and pleasure m serving God in one’s daily calling, 
be that what it may. God docs not desire that we should seek artificial rcla 
lions toward Him; our life it so ordered by Him that our work and our 
calling arc for us the path to God. This of course does away with the ~ gradu- 
ated ethics" of the Middle Ages. The harshest feature of Luther’s social 
ethical theory is the fundamental dualism between Christianity arid the civil 
power. This dualism is retained by Luther — as against Catholicism and 
Mysticism — fur the sake uf the truth of reality. Luther declined to lay down 
Christian standards fur the guidance of the natural life. 1 le was afraid — and 
this was one of the reason* why he opposed the peasants — that to do so 
would make the Gospel an external law and lead to an increase of hypocrisy. 
Therefore he maintained on principle that the State was a law unto itself 
ami had sole control of its own functions. Because of the wickedness of men 
and because otherwise they would 41 devour M each other, State and State 
law, compulsion and force, axe necessary* 'These are part of the divine order, 
revelations of the divine wrath, and channels of God's love, and they pave 
the way of the Kingdom of God. And yet this view of the relation between 
politics and religion does not mean that Christianity and the Church arc to 
take no part in public questions. Not only must the Christian man boldly ukc 
his place in life and do his daily task as in Gods sight, but the Church too 
must do its parr wherever it is a question of uplifting men, making them 
better, and bringing them to God. The object in view is always the Kingdom 
of God. But Luther did not expect salvation to come from the multiplication 
of new institutions or of Christian sects and organizations. Men must become 
better and more religious if conditions arc to be permanently changed. There 
is no doubt a lofty idealism in this attitude. It is nrx concerned with arrange- 
ments and organizations. It aims at changing men, and seeks in this way to 
make a new world of new men, and its ultimate hopes arc fixed on God. 

These remarks will perhaps serve to explain the position occupied by 
Luther in the history of Western Christianity. It will be *een that he stands 
between the Middle Ages and the modern world, marking the close of the 
one and the opening of the other. But Luther cannot be dismissed merely as 
a link in the chain of Western evolution. He was no: only the pioneer of the 
German spirit in the intellectual life of the W esc; it was he who awakened 
into life the profoundcst influences of the Gospel and gave to certain de- 
ments of primitive Oriental Christianity a permanent place in the thought 
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and feeling of Western Christianity. In fact, we must keep in view both 
aspects of the great reformers work. Further. Luther’s influence was by no 
means confined to the sphere of religion; he has also left his mark on the 
history of civilization. He holds a commanding place in the history of the 
German people, to which he belonged in every fibre of his nature, and again 
and again his influence has guided ami determined their attitude. If we 
are to estimate 3right his influence on the civic and social life of the modern 
world we have to remember that he created a new conception of personality 
and of human fellowship. The line he laid down was interrupted, it is true, 
by Mebnehthon and Calvin, hut there arc other respects in which his life 
and work have left a permanent mark. He laid the foundation broad and 
deep for freedom of conscience, the principle that there is a region of life in 
which no power on earth has any right to interfere. 1 lc roused the conscience 
of the State to face its emitting and social tasks. And even Bismarck’s politi- 
cal ideas — his attitude toward war, his non-impcrialistic diplomacy, which 
respected the necessities of life of other nations, his realistic conception 
of the State — bear the imprrss of Luther’s influence. It may even be said 
that the World War was a contest between Luther’s and Calvins views of 
the State. In the intellectual and educational spheres we should remember 
Luther’s appeal for compulsory education, his ardent advocacy of universal 
education, which bore fruit in the seventeenth and eighteenth centuries, his 
achievements on behalf of the German language and of hymnody, his encour- 
agement of the study of history, his work in the sphere of hermeneutics, his 
pleas for a sympathetic and discerning exegesis. Finally, it was he who pre- 
pared the way for the idealism of Leibniz and Bohme. The raonadolcgy of 
Leibniz has affinities with Luther’s conception of personality, and Jakob 
Bohme, in his unmystical " metaphysic of contrast,” and in his dualistic view 
of life, was dearly influenced by Luther’s doctrine of God and his interpre- 
tation of life. Under the influence of Bohme, German Idealism concei ved the 
Absolute as producing out of itself the contrast that obtains in the world and 
yet transcends it. As regards Luther's own philosophical foundation, we 
must keep in view haw he rejected the metaphysic of Substance in favour of 
a peculiarly dynamistic transcendentalism, which was probibly based on 
Occam; nor must we forget his basic view of the Christian religion, accord- 
ing to which the eternal must needs become subject to time, the spiritual 
bccumc corporeal, and the Spirit become Word. Thus there was in Luther s 
thinking a nucleus of idealism which makes it unsafe to draw any sharp line 
of division between the Christianity of the reformers and German Idealism. 

3 . Mysticism is the one gTcat roe* out of which grew both the Baptists and 
the Pneumatics . The difference between these two is mainly sociological. 
The Baptists represented the ancient sectarian type. They insured that man’s 
entire life should be reformed in accordance with the teaching of the Sermon 
on the Mount and 00 the lines of the imnatio Christi, whereas the Pneu- 
matics, despite their revolutionary radicalism, were indifferent to that aspect 
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of religion. Both were influenced not only by Humanism, Imt also by Luther. 
The Baptists, indeed, set out their teaching in a form that war intended to 
make clear how they differed from Luther. Like (ho Pneumatics, they re- 
gaided his work as nut radical enough, as being a reformation of doctrine 
merely, and as not piercing deeply enough to reach the true inwardness of 
life. The Pneumatics, to whom, as to the Baptists, the Spirit was the essential 
element, the principle that spiritualized both Scripture and dogma, also came 
very deeply under the influence of Luther. 

The mam position of the Baptists was that of opposition to the secular 
spirit, which they professed to detect both in the sociology of the reformers 
and in the dogma of justification. They insisted on sanctification of the whole 
personal life and on personal experience of God. They recognized as members 
only those who had been bom again and had received the rite of adult 
baptism in attestation of their religious experience They declined to have 
anything to do with war, refused to take oaths, and refrained from taking 
part in civic affairs. Infant baptism they regarded as meaningless magic, and 
they declined that the whole Church had fallen away from the primitive 
Christian idea!. Their representatives, men like Miinzcr and Karlstadt, 
adopted so many ol the doctrines of Mysticism chat the lines of division be- 
tween Baptists and Pneumatics were practically obliterated. The point of 
greatest interest is to understand how, holding the principles they did, the 
Baptists came to approve of revolution and the use of force. The explanation 
is found in their eschatological views, their teachings on " the lay thing*." 
When die last days come the elect mun be separated front the impure and 
gathered together into a visible Church and take vengeance on pseudo- 
Christians. The wicked cannot possibly 1* allowed to obstruct the path of 
good men to the gospel. 'Ihe way must be cleared by the sword. All tyrants 
muy fa|l, and the nation must be permitted to resort to force. It was not on 
economic grounds, but for religious reasons that men like Munzer and 
Rothmann became revolutionaries. 

Spiritualism wax a combination of Mysticism, tha: urge to reach the unity 
that transcends division which, anterior to all religion, is felt by the soul 
which has grown conscious of itself, and mystical meology. The nucleus of 
it is the ancient mystical doctrine of the soul spark. That spark is set free 
when we rid ourselves of the world and of relf, and the spirit of God can 
then fan it into life and bring us to a knowledge of the identity between 
Him and u*. Positive, historical Christianity is of itself a dead thing: the 
Bible is the Word of God attested and sealed with seven seals; dogma is 
religious experience that has become fossilized. They all come to life when 
the Spirit blows upon them and fills with life and meaning the dead letter 
and the fossilized Church. But none of them arc really essential. “ The Spirit 
bloweth where ir litfeth.” Without any intermediary He works by way of 
direct personal enlightenment — even among Jews and heathens. Dogmas 
and rites are omply symbol* and forms of expression of the one sole, uniform. 
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simple religious experience. This’ rcmccc and lonely Spiritualism takes no 
account of history and knows nothing of communion, and these features are 
common to mystical Spiritualism and rational Humanism. A religious ex- 
perience which is thus independent of time and space, or a religious knowl- 
edge which is similarly independent and autonomous, resorts naturally to a 
comparison of the various phenomena of religion, and to critical investigations 
like those of Frank on the Spiritualist side and of Erasmus on the Humanist 
side. The various ty^xs of religion arc thus reduced to a common level, 
to their psychological nucleus, and tt is of comparatively little moment 
whether this nucleus consists in experience cr in knowledge. It is hardly 
necessary to point out that this implies the relativity of truth and involves 
toleration* 

It is this type of Spiritualism that dominates the splendid speculative 
philexsophy of history which Sebastian Frank expounded in his numerous 
popular writings. The absence of cohesion in his thinking is due to the self- 
contradictory estimate of the soul found in Mysticism. History is the deprava- 
tion or degradation of the divine, thr disastrous apostasy from the Inward 
to the External, and its nature is shown by the manner in which good men 
have been persecuted and condemned as heretics. And yet history is the won- 
derful work of God, and throws light on His cxhcrwisc obscure Word. To lx 
acquainted with it it like seeing God's back while the mystical knowledge is 
iikr .seeing M His face at noon/’ But the unity of history becomes dear when 
we see that all its various aspeas and happenings arc nothing other than the 
life of the soul, which is stirred by the timeless opposition between the Christ 
in us and human selfishness. M All that is perishable is only a parable.** " All 
men arc but onelnan " The goal of Sebastian Frank is the u fourth faith,” in 
which external Christianity entirely disappears and religion, freed from every 
semblance of historical form, becomes altogether the free experience of the 
human soul. It was Servetus, the scholar who was burnt at Calvin’s instiga- 
tion, who led Spiritualism in the direction of Sodnianism by introducing the 
rational dement. He was at once scholar, scientist, and philologist, and his 
object was to restore the original Christianity uf the Bible by the use of 
critical exegesis. It was in this way he reached his attitude of criticism of the 
Church doctrine of the Trinity, which he declared to be an invention of 
the Platonized Church Fathers. He replaced it by an economic doctrine of the 
Trinity based on natural philosophy, and in keeping with it he adopted a 
6prcolarivr]y realistic interpretation of regeneration, an intcllcciualisric con- 
crpcfon of faith and of righteousness that comes by works. 

The far-reaching effects of this Spiritualism cannot be gainsaid. The mod 
cm idea of toleration, the thoughts that lay behind the French Revolution, and 
the views chat underlie the American Constitution arc all rooted in it. Itx in- 
sistence on experience — Paracelsus — its conception of man as a microcosm, 
the Neo-Pythagorean mystical theory of numbers, these all profoundly in- 
fluenced the scientific work of men like Kepler and Copernicus. And, lastly. 
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it would 1* easy Co show a direct line of connexion from Spiritualism tu 
Leibniz and Shaftesbury. 

4. The greatest genius among the disciples of Luther .was Calvin (Fig. 127). 
The Romanic form which he gave to the Reformation movement, at once 
systematic and rounded, had Jew resemblance to the Humanist. Protestant 
Christianity of Zwingli tlian to iliac of the South German Buccr, which was 
Biblical in its strict legalistic ethics, aimed at Church reform, and gave a 

prominent place to the 
tenet of predestination. 
Luther’s disciples, 
Zwingh and Buccr, were 
much more in sympathy 
with I lumanist Spiritu- 
alism than their matter 
was. Zwingli was strongly 
attracted by the philoso 
phy of the Renaissance 
movement, while Buccr 
had much in common 
with the Baptists. Both 
were far more eager than 
Luther to bring about re- 
forms in the practice of 
the Church ar.d to inau- 
gurate a definite Church 
policy. Calvins develop- 
ment, on the other hand, 
which culminated in a 
sudden conversion, took 
place not in the atmos- 
phere of Scholasticism, 
but in that of Human 
ism, and the new teach- 
ing came to him in its 
Fie. 127. Calvis full and complete form. 

Piintinj; by an unknown mwtr. Humanism was there- 

fore an itnpottant ele- 
ment both in his thinking and in his personality. This out.uandingly great 
man, tfiong in his self -control, downright and devoted, though he felt him- 
self to be an instrument of God, yet never ceased to be the timid, reserved, 
and highly strung scholar. His personal charm must have been great. Hr did 
not produce anything that could he called a new system of theology. Most 
of his theological views had been learned from Luther, and he understood 
his master's teaching on justification better than Mclanchthon did. But all 
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the same the result of his activity was a new type of reformed religion, whose 
chief difference from that of Luther was the stress bid on legalism. His in- 
sistence on u the world. within ” and his ascetic tendency still survive in the 
modern 4 American * style nf life, ami they have even left their mark on 
important schools of politics. Above all, it is owing to Calvin that the active, 
progressive aspects of Protestantism have had free scope, and his importance 
in the history of the Church is seen when we compare him with his greatest 
opponent, Ignatius Loyola. Calvin lived and worked in Geneva, in the midst 
of violent controversies which were concerned both with religious and po- 
litical questions. He emerged victorious, and Geneva became the inter- 
national centre at those who aimed at winning the world for Christianity. 
Calvin was the leading spirit of this movement, and his letters, in which 
he guided men's minds and discussed the relevant facts did much to further 
rbc movement in France, Germany, and England. 

The teaching of Calvin emphasizes two aspects of religion — the sense of 
absolute dependence and conscious active service to the glory of God. The 
obedience which the law of God demands involves such activity, and further 
motives to service arc found in the Platonist yearning after a life beyond 
this world and in contempt for this world and all that belongs to it. His 
doctrine of God is akin to Luther’s, but it lays greater emphasis on the 
rational conception of Providence or Forck now! edge — ix., divine omnipo- 
tence is working out a preordained eternal plan. One special application of 
this divine Providence is found in Gilvin's theory of a double predestination 
— the unfathomable double decree of God by which He has elected 
some to faith and others to unbelief. All things are included under the 
will of God, even the fall of our first parents. To ask why God has done 
this, or to call in question His righteousness in so doing, is vain and mean- 
ingless. It would imply the existence of a something higher than He Who 
created the world to be the * 4 theatre of His glory.** Our assurance of salva- 
tion has its sole basis in the will of God. This emphasis on Providence leads 
to a higher estimate of the Old Testament. The whole Bible is the record 
and expression of divine revelation, and it is therefore a binding authority 
even for the regenerate. Thus Calvin restores to the Law its prominent place 
as " a rigid, inflexible rule for life it lays down the order which regulates 
life in the Kingdom of the Sovereign God It is here that Calvin clearly parts 
company from Luther, While Luther also believed in predestination, and 
regarded justification os the working out of it, Calvin held that predes- 
tination was the central dogma, and all other theological tenets were regu- 
lated by it. His conception, based on God’s foreknowledge, that God deals 
with men according to a series of laws and covenants is absent from Luther’s 
teaching. It canac* be denied chat it is difficult to reconcile this combination 
of an irrational, spiritual view of God with legalism and that the danger 
of disruption was always present in Calvinism. 

Two corollaries of Calvin’s teaching still remain to be pointed out. First, 
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there is his view ol the constitution of the Church. By ‘Church' Calvin 
means not any angle congregation, hut the Chuich as a whole. The Church 
is not, as with Luther, a human institution which can be changed; it is 
based on Scripture and exists by divine appointment. The Church is thus 
the Kingdom of God on earth, thr divinely appointed medium of salvation. 
It is ruled by Christ in a system of ordinances, and neither force nor com- 
pulsion has any place within it. Theoretically it is entirely distinct from the 
State. State and Church are two separate independent entities. It is the duty 
of the State to secure nut oidy the material well-being of its citizens, but also 
purity of doernne, but it belongs to the Church to declare what the pure 
doctrine is; that is the only sense in which we can speak of the State — 
which Calvin conceives as essentially a republic — as bong influenced by the 
Church. It was only in after days that Calvinism, under the influence of 
Spiritualism, abandoned or altered this basis. The second corollary is the 
fact that the emphasis in Calvinism tails on the practical behaviour of the 
Christian. The feeling that one belongs to die elect is transformed into 
the sense of obligation to promote the cause of God, and thus there enters into 
Christian conduct that element of impersonality, method, purpose, and dis- 
cipline which Max Weber has designated as “ asceticism in the world 
within." This inward attitude is identical wirh what is expressed in the 
modern phrase " Work for work’s sake." 

If wc compare Calvinism as a whole with the teaching of Luther, three 
points may be noticed: 

(i) Calvin belongs to the generation that followed Luther, and he is 
Romanic in spirit. This explains his gift and his fondness for stating his 
views in systematic order and for setting the new clearly and distinctly over 
against the old. 

(ii) Calvin was a Humanist. It was because of this that hit leaching .was 
able to hold its own against the Counter-Reformation, and it also enables 
us to understand the eircnicai, (ecumenical, and international aspects ol Ins 
doctiinc, which enabled him to find acceptance for his teaching among 
peoples who differed widely in other respects. 

(iii) Calvin had closer affinities than Luther with the Middle Ages. This 
is especially dear from the remarkable legalism of his system of theology, 
which also explains the frequent association of Calvinism with Protestant 
sects. This legalism and the conception of Foreknowledge are the points 
where rational tendencies — such as those of Arminianism — could emerge 
in Calvinism. And there were good reasons why at thr great Synod of 
Dordrecht in 161S the doctrine of predestination (in a slightly modified 
form) was firmly reasserted in order to be a bulwark against the inraids 
of Rationalism. It may thus be said that the specifically Western element is 
stronger in Calvin than in Luther, and it is certainly not fortuitous that 
outside of Germany Calvinism has been the soil from which democracy 
in politics lus arisen. 
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Wc can devote only a small space io the after history of Calvinism. I he 
leading events in ii were the wars against the Huguenots the clever, but 
harsh policy of Cardinal Richciieu, the prosperity of the Calvinistic Church 
in France and the great work done by its representatives in the science of 
history before it was brutally suppressed by Louis XIV. Calvinism was 
introduced into England iu the reign of Edward VI, and entered into con- 
troversy with the High Church system of the English State Church, .1 sys- 
tem that oscillated between humanistic Liberalism in theotogui s and royalist 
Absolutism in pohtieis. In England Calvinism split up into Piesbytcrianism, 
Congregationalism, and Puritanism. The separation of the Puritans was 
brought about by the influence of German Mysticism and ol Mysticism 
generally. Then came the rise of Cromwell, whose chief supporters were 
the extreme Puritan Pneumatics. These parted company with the radicals 
on practical questions, and solved she problems of religious toleration by 
adopting some of the humanist ideas of the Anglican Church. A sort of 
universal Christianity was made the basis of the State Church, and the 
other denominations, except Catholics and Anti-Trinitarians, were tolerated 
in proportion to the measure of their agreement with the State Church. 
Then followed the founding of new Protestant settlements in North 
America, where the principles of Congregationalism led to a complete union 
of civil and ecclesiastical communities, and — through the labours of Roger 
Williams— brought about a complete separation of Church and State, the 
State being regarded as purely secular and as serving only material ends. 
Finally, there was the contest of the Netherlands with Spam, which resulted 
in religious liberty for North Holland, the great prosperity that attended 
the study of history and philosophy in the Netherlands, the rise of a human- 
ist rational theology, the Church reform brought about by Prccisionism. the 
partial popularity uf Mysticism, and the new emphasis on " die history of 
salvation" in the Netherlands. All these events and phenomena were points 
of contact with the coming Illumination and with the rise of Pietism. 

Ne+Calvimsm, which lies at the basis of the Anglo-Saxon system, and in 
wlucli all the rational dements of Calvinism except predestination have been 
retained and developed, U a rational supernaturalism. It combines individual- 
istic Liberalism with free competition and with humanitarian care for the 
foot. It includes a conservative element that clings to the outward forms 
of life, and this explains the high esteem felt for the Church and the type of 
life approved by the Church. It is the high regard felt for religion and for 
religious conviction that lead to separation fiom the State. .According to 
Jdlinek, religious liberty is the root of the idea of human rights generally, 
which attained world-wide importance in the Constitution of the United 
States of America and in the French Republic. This sheds light on the English 
conception of the State, according to which the State as an association for 
certain ends is subordinated to the freedom of the individual and to his 
natural rights. There is also, of course, that power which dominates both 
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Church and State, and which enshrines Calvin’s idea of the divine law — 
public opinion. This public opinion of Christian citizens presents the English 
method of life, based cm natural rights and divine province, as moral 
and in accordance with the will of God. It also casts light on the English 
view of war as a legal and punitive process and on the moral and Christian 
apologetics of English publics, which, in spite of the calculated frigidity 

and the brutality 
that characterize them, 
it would be unfair to 
dismiss as mere hypoc- 
risy. 

5. The man who 
' made ’ the Reforma- 
tion in Church and 
school was Philip Me- 
lancluhon (Fig. 123). In 
hi* pellucid Latin and 
with his clear logic he 
wrote the manuals that 
guided men’s minds. 
He carried through the 
university reform that 
made the humanities 
pan of the curriculum 
of tfudy and encour- 
aged the pursuit of an 
ideal culture that com- 
bined Christianity and 
the learning of the an- 
cient world. And it was 
he who actually laid 
the foundation for the 
system of national 
Churches in Protestant 
countries, 

Mclanchthon began as 

a Humanist, and his firs: ambition was to re-edit Aristotle. 1: was Luther 
who led him to concentrate his attention on the Bible, but UteT he re- 
turned to his early love. His study of the Stoics and of Aristotle intro- 
duced him to the idea of the “light of nature,” which is the psychological 
point of connexion between the efficacy of grace and the Gospel and 
which is conceived as a sum of ' natural * knowledge forming a kind of 
bridge between philosophical and Biblical science. It is at this point that 
Orthodoxy veers in the direction of Lhe Illumination, which is reached 
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at the moment when the idea of the ruin of human nature by original sin 
becomes obscured. The Humanist attitude of Mdanchthon al*o underlies his 
ocher outstanding thought. th*t “ pure ancient teaching * (by which he 
means the teaching of the Fathers of the fir* five centuries) is a binding 
authority fur the Christian in addition to the Bible, which — differing from 
Luther — he luriks upon as a law book. Bible teaching, as rediscovered by 
Luther, agrees, he holds, with the ancient Church reaching and dogma. It 
was at this point that Mclanchthon drew a sharp line of division between 
his own position and that of Pneumatics of all shades. 

This resolution m theological principles leads to a revolution ;n his 
theology as a whole. The conception of faith is understood more strictly 
owing to the prominence given to the * historic * faith. The invisible Chlircn 
is replaced by live Church conceived as the school in which true doctrine is 
taught. Predestination is weakened by being made dependent on human 
conduct. But the chief difference is seen in the modification of the doctrine 
of justification. Mdanchthon viewed it exclusively from the human »dc, 
and understood it to mean the comfort derived by the alarmed conscience 
from the 4 imputation ' of the righteousness of Christ. But this excision of 
all * mysticism ’ not only makes it difficult to see why the believer must 
continue to do good works, but also leads to the dilemma that either the 
justice of God is called in question or faith is credited with having a meri- 
torious quality. 

Mdanchthon was also the father of the territorial Church of the seven- 
teenth century. He held that the Church was .essentially different from the 
State. The former was based on the clerical office and obedience to it, 
whereas the latter was founded on force and compulsion. But he also main- 
tained that the magistrate was the u superior member " of the Church, and 
was bound not only in special cases, but regularly, to protect true doctrine 
and to suppress what was false. Of course, in spiritual matters, the civil 
authorities owed obedience to the clerical office, 3nd were intrinsically bound 
to support Orthodoxy. But dc facso it was this attitude of Mdanchthon that 
put the government of the Church into the hands of the rulers of the State. 

The long-drawn-out controversies on the meaning of justification and of 
the Supper were ended by the formula of concord, which established a modi- 
fied Lutheranism. Then C3inc the /vriorf of Orthodoxy . Its centre was at 
Wittenberg. In it the Aristotelian view of the world was combined with 
Biblical theology into one system, which, however, was far from having the 
complete uniformity that some have claimed foe it. Even from the jiomt of 
view of method alone the period can be divided into two parts, and owing 
to the 'analytic* rearrangement of the dogmatic material the doctrine of 
God was so transformed that it prepared the way for the dcistic conception 
of God. In fact, during the period of Orthodoxy that followed the Thirty 
Years War, a large amount of helpful, unostentatious work was done in the 
external and internal reconst ruction of the Lutheran churches and in the 
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religious education of the people. It was at this time that the hymn-book was 
produced, and the religious poetry of the period bears witness to the genuine 
religious life that existed. It must also be kept in mind, however, that re- 
ligious life within the Church at this time had assumed the character of 
2 9 policed * life and had been degraded by compulsion. The head of the 
State, in virtue of lux exalted position, controlled the external affairs of the 
Church, and that meant practically everything except doctrine. 

In the midst of this official orthodox piety arose men — especially in 
Rostock — who desired to see «i reform of the Church and who in some 
details anticipated the programme of Pietism, although they desired to pre- 
serve the Church. These men insisted on the imjx>rtancc of a personal experi- 
ence of justification as interpreted by Luther. They were not content with 
a theoretical understanding of it: there must be a personal experience of it 
either in repentance for sin or in a sense of God's love. This* they thought, 
would revive and strengthen the sense of fellowship which in their judg- 
ment the religious life of the time lacked. 

At this point appeared a revival of Mysticism throughout the whole Lu- 
theran Church. The most prominent figures in this connexion were the 
subjective idealist Weigel, who was also a Keo-Platonisr; Jakob Rnhme, who 
borrowed both from Luther and from Paracelsus, and who, in order to 
counteract a mere * historical * and literal faith, produced an elaborate ays 
tem of dualize metaphysic and voluntarist Mysticism; and, lastly, J. Arnd, 
who was indeed, the moving spirit of this great revival of Mysticism in the 
seventeenth ccntuty and who sought ro combine the most varied types of 
it. It was, indeed, the old Lutheran reading of history, which had lauded 
the mystics of the Middle Ages as " witnesses to the truth'* during a time 
when the Church had fallen away from the Gospel, that prepared the way 
for this entrance of Mysticism into Lutheranism. 

6. The seventeenth century witnessed the revival o! the tendencies of the 
Renaissance, which had been interrupted or diverted by the Reformation. Its 
chief importance for the history of Western thought perhaps lies in the fact 
that it not only paved the way for, but also carried through, the rupture of 
the specifically Western tendencies in the rhythm of historical evolution, 
ami pushed the Oriental and Christian elements into the background. The 
M system of nature," which cast aside all theological fetters and asserted the 
principle that the different departments of life are autonomous, rest on three 
bases: first, the science of history, which was the child of the seventeenth 
century, the historical century par excellence: second, natural science, which 
staitcd with Neo-Platon ist conceptions and Neo-Pythagorean mysticism of 
numbers, and gradually attained an independent position; and, third, phdoso- 
phy, which in Descartes had definitely turned its back on the mciaphvsic 
of existence in favour of the philosophy of consciousness, and thus involved 
the two great characteristics of medem thought- viz., historian and na- 
turalism. In turn this “system of nature" gave birth to the new science of 
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religion. It applied historical criticism and the methods of secular philology 
to the Holy Scriptures, and two of its results were Hobbes' attack on the 
very conception of a Canon and Spinoza's historical criticism of the Bible. 
This ivcw science of religion, in the hands of Herbert of Cherbury, main- 
tained that the essence of religion was outside the sphere of rcax>n; other 
thinkers reconstructed natural religion by putting together the essential 
elements of the historical religions, and, vice vena, these religions were held 
to represent the various modifications of natural religion under the influence 
of temperament and climate. The use of the same secular methods led to 
a new conception of the State. Starting from the idea of natural human 
right men now looked on the State as an agreement entered into by indi- 
viduals. Its essence consists in sovereign power. It exists for the purposes 
of State and net for the preservation of religion. Similarly, the idea of the 
Church was revolutionized by the substitution of the idee of ar. association. 
The Church was regarded as an association consisting of individuals who 
have combined for a common purpose. The metaphysical fellowship, the 
invisible Church, the Body of Christ, is replaced by the ecclesiastic society, 
the local community. As rime went on, the difference between Church and 
Sects became uncertain, and the very idea of the one and only Church was 
altogether lost. 

These arc the fundamental ideas of what lus been called the Illumination , 
the intellectual movement that now spread over all Europe. The human 
mind had been roused as from sleep, and iu intellect ualism acknowledged 
no limits. Confident of its strength, it sought to distinguish in thought be- 
tween Reason and Reality, between Inward and Outward, between History 
and the Present, between the Ego and the World, ami thus to understand 
them all. This meant a new attitude toward history, the central ideas were 
now these of human solidarity and human progress. The ideal was now no 
longer conceived to lie in the past, but in the future, and the human race 
was believed to hare attained a stage higher than any that had been reached 
in the past. Historians arranged their material according to the 1 ideas * of 
their own day, and the ultimate subject of their study was individual men, 
the agents of the evolution that was proceeding. This belief in the supremacy 
of Reason in nature, in history, and in the human heart meant the dissolu- 
tion of the historical religion. Its place was taken by the natural religion of 
Reason, whose essence lay in the moral effort to attain perfection. This 
r mancipation from religion meant of course that the gTrat time of the 
Church was p3tt. From this point onward we come upon theologians, and 
we even meet with saints, but we no longer find outstanding leaders. 

The Illumination movement presented a different aspect in the various 
countries of Europe. In England it exhibited a tftain of sensuous empiricism, 
which gradually found its way into France. The religious philosophy of 
Deism — which was in itself far from being uniform — derived the positive 
religions, which it regarded as the creations of priestly cunning, from the 
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normal religion of Reason, but was in turn overthrown by the esthetic, op- 
timistic Neo-Platonism of Shaftesbury and the sceptical Rationalism of 
Hume. According to these thinkers, the dcisric religion o? Reason is a fiction. 
In his psychological sketch of the history of religion Hume claimed that 
religion began with animism and gradually evolved into polytheism and 
monotheism. 

The French Illumination exemplified the French leaning to scepticism, its 
fondness for criticism, and its delight in definite formulas. The movement 
in France was radical, not liberal. Its typical spirit was Voltaire, the Erasmus 
of the eighteenth century. But even Voltaire was no atheist. In spite of all 
his criticisms of church and dogmas, he remained all his life a believer in 
the religion of Rcoson, and wrote an interesting history of religion, including 
Christianity. His hatred was reserved for the Church. In France the Illumi- 
nation veered noticeably in the direction of materialism, but Rousseau, the 
first representative of the Romantic school, wrote a criticism of civilization 
that passed the bounds of the Illumination, and gave, to the word ' nature * a 
new meaning of energy, passion, and emotion. His history of philosophy 
betrays more than anything else he wrote the discordance of his thought, and 
he vacillates between a glorification of the primitive stare of nature and a 
worship of democratic ideals. 

The leading spirit of the German Illumination was Leibniz. His pneurm- 
nsm laid down the lines on which German theological thought was to 
move, and it was he who made it impossible lor German thinking to move 
in the direction of materialism and scepticism. Me was, so to sjxak, the 
hinge on which the attitude in West Europe to natural science turned toward 
an interest in idealism based on history. The connexion between Leibniz 
and German Idealism is unmistakable, and Spinoza, with whom j»st- 
Kantian speculation had many points nf affinity, had drunk deep of the 
spirit of Leibniz. The death blow to the Illumination in Germany was de- 
livered by the greatest son of the movement, Kant. Seeing that all knowledge 
presupposes consciousness, and ever, the law of causation is nothing but 
a function of the understanding dealing with material supplied to it, meta- 
physics has no claim co be a science. Thcic can be no knowledge apart from 
sensuous perception, which is arranged in accordance with the pure forms 
of cognition. Kant's reconstruction of knowledge starts with the most per- 
sonal element in his system — viz., the categorical imperative, the absolute 
demand 44 Here everything sinks beneath our feet/' The categorical impera- 
tive is the a prion of the practical Reason, and its postulates are not the pro- 
jections of a desire that is unsatisfied in this life, but the recognition of 
a reality which compels men’s allegiance against their natural desires. From 
this Absolute Kant comes to the subject of religion. The battle in his own 
soul is to him only an episode in the great battle of humanity which is 
recorded in the Bible tradition. Then he proceeds to set forth the philosophy 
of the Christian religion. His theme here is the battle of good against evil. 
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the hringing about of the Kingdom of God in the world, but he fails to 
solve the piohlem ol history. 

Looked at from another point of view, the Illumination, which was the 
working out of csscnual tendencies of Humanism, was a mighty movement 
of emancipation. Ic meant the emancipation of Church and <if morality. It 
meant more naturalness personality, humanity, and joyourom, although 
it also meant more luxury, more immorality and selfishness. Also, nn doubt, 
the improved education of the people had produced a profound cleavage 
lietwccn the classes — the different classes had ceased to understand each 
other— which brought to the front the axial problem, and furthered a 
materialistic view of life. The breach with the old civilization that was based 
on authority meant perhaps more loss than gain And even with regaid to 
the Church the dark side of the liberty of the individual and of individual 
toleration was the widespread tendency* to regard the Church as a State. The 
ideal of the Illumination, however, was r.c< merely the training of the 
understanding, but also the education of the heart — “ Humanity.” This 
carried with it the ideal of universal education, which in turn implied the 
study of sociological questions and the popularization of the sciences. At 
first this ideal was affected by French and English influences, but after 
Lessing and Winckclmann had stemmed these, it revealed an artificial 
naturalism and included erudite Chinese speculations which penetrated 
even into religious thought. 

The religion of the Illumination was all-comprehensive. Its eyes were 
bent on nature. There it read harmony and adaptation of means to ends, 
and saw therein tokens of the wisdom and goodness of God. This created 
a joyousness of spirit, and awakened a sense of gratitude to God. Who thus 
makes M all things work together for good." ,f " How precious is thy loving- 
kindness, O God.”* The reverse side of this is seen in its anthropocentric 
character. Gods creation is designed for man’s benefit, and fully justifies 
man 5 longing for Hiss. This view omits important dementi of Reformation 
thought, and even undermines the doctrine of justification. The intellectual- 
ism in this religion is lew critical than positive, for it regards the truths of 
religion as the most reasonable things in the world. But it is also clear that 
the mysterious element in rdigioo, its incomprehensibility, has vanished. 
Again, this strong sense of blissfulness involves an almost exclusive interest 
in 'the practical side of religion. Its truth must be simple and de^r, accessible 
to every man, and bringing happiness to all. Simplicity is the highest quality 
of truth. Therefore history erases to be the agent of the eternal; something 
that has happened but once can no longer he regarded as expressing the in 
finite; eternal truths of reason, and history conditioned by Time, no longer 
belong together. As a farther consequence, morality is the 4 purpose * or 
* end * of religion, as well as its test, and belief in future retribution is the 
most powerful sanction of moral conduct. But this is to forget the inherent 
** R cr. %m. 2$. :r Pc xxxvi, 7. 
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value ami the characteristic quality of religion. Religion becomes merely 
nnc factor of civilization along with others. It loses both its roots and its 
contents. This conjoining of religion and bliss — Christianity i% called the 
doctrine of hlisx — this optimistic faith in Providence, this 4 synthesis’ of 
civilization and religion, are all features of the religion of the Illumination 
which obscure the stern tensions and contrasts that are inherent in Chris- 
tianity — sin and grace, the gap between natural and supernatural, the con- 
trast between the manifest and the hidden Cod. It is nee unfair to say that 
in its harmony and rationality the piety of the Illumination is more akin 
to Catholicism than to Lutheranism, although the two former differ widely 
from each other as to the importance that should he attached to the validity 
of history. 

Bui the Illumination never at any time enjoyed undisputed dominion in 
Germany. Side by side with it — at one with it in its individualism, though 
differing from it m the emphasis laid on objective and subjective irrationality 
— srood Pietism. This religious movement again and again influenced the 
German Illumination, and ultimately brought about its decline. Like the 
Illumination itself. Pietism was rux a national, but a European movement. 
It was a protest against tlic coercion of the State Church and against the 
otherworld lines* of Orthodoxy and the Aristotelian forms in which it was 
set forth. It laid special stress on sanctification of life and on personal experi- 
ence of religion. All types of Pietism contained a large lea sen of mysticism, 
in the form of 44 mystical theology.” It was based on the teaching of Arnd, 
and at all times it numbered among its adherents various types of mystical 
Pneumatics, followers of Jakob Rdhme, who revived in a splendid and 
scientific manner the ancient ideas and ideals of spiritualistic mysticism. 
Among these was Gottfried Arnold. Some of them gradually veered round 
to Rationalism. But Pietism proper had little in common with litis radicalism, 
and it was probably owing to the influence of sectarianism that Pietism 
adopted this altitude. The various sects were made up of men who attached 
importance to conventicle assemblies, demanded preachers who had been 
" born again” emphasized the importance of teaching on the subjects con- 
nected with the future, insisted on the sanctification of their adherents, on 
independent Bible study without Church control, cn the confirmation of 
their members, and practised a strict morality thar came near to asceticism. 
Compared with the sects Pietism paid litdc attention to social and political 
questions. The complete reorganization of the social order in accordance* 
with Christian teaching was not one of die aims of the Pietist*. They main- 
tained that it was not the world but religion dial required reformation. The 
Pietists were thoroughly loyal, and the prevalent type of life and morality 
found in them a strong bulwark. Where disruption did occur, it was necessi- 
tated by local conditions. 

As 1)3S been already indicated, thcic were various types of Pietism. One 
of its first advocates was Spe/ier. His aim, which in keeping with the time 




CHRISTIANITY 



427 



was individualistic and therefore successful, was the renewal of the Church 
and the completion of the Reformation movement by the cohesion of re- 
generated Christian men and women. Secession from the Church had no 
place in his thoughts. In fact, he was in entire agreement with the ideas 
expressed by Luther in his preface to the German Communion service. But, 
all the same, these ecctesiolce in eeetesia gradually became estranged from 
the public worship of the Church. Their minds were concentrated on punc- 
tilious scrupulousness and sentimentality, and ultimately they adopted an 
attitude of spiritual superiority to the cxgani*od Church. In Ins theology 
Spend followed the lines of Luther’s leaching as interpreted by mvscical 
theology, but his dogmatic positions arc confined to what he calls the - funda- 
mental truths/* and by his insistence on the necessity of “experience" he 
dismisses quite a number of dcctxincs as being purely theoretical, with no 
bearing on “practice.’' It U undeniable that in other respects also there :s a 
certain similarity between Spencr’s thoughts and those of the Illumination, 
but his real importance does not lie in the sphere of theology at all. Spenrr 
was the tutor of the Lutheran Church, anil his influence on the religious 
thought and life of the clergy endures to this day. His whole life-work had 
a mediating tendency’. He introduced mysticism into live Church, but it was 
a mysticism with a ieaven of Lutheranism. It is to this mediating influence 
that he owes the veneration with which he is regarded as a Father of the 
Protestant Church, hut it al so implies that there was an element of in- 
coherence, irresolution, and a lack of clarity in this gixxi and gentle man. 
He was 41 timidly careful," and always sought the via media. 

The Pietism advocated by rise fearless and energetic /L H. Franefo, of 
Halle, was based on the usual Pietist foundation, but it was characterized 
by a pronounced interest in practical efforts, such as education, missionary 
work, and the distribution of the Scriptures. Like the Quietitfs, Franckc bid 
stress on a personal conversion which could be dated, and therefore he drew 
a line of distinction between Christians who had been born again and 
those who had not experienced this change. His lectures on theology’ aimed 
largely at edification and neglected — perhaps unduly — systematic theology. 
Partly owing to Franckc’s personal friendships, his Pietism was more akin 
to pncunptk mysticism than wax that of Spcncr. It is also worthy of 
notice that the Prussian Government thought tha: by supporting Pietism 
;hcy rould l>est promote the policy of unity which was all along one of 
their -own essential interests. This royal support led to considerable per- 
sonal intercourse between the Franckcs (father and son) and Frederick 
William I. 

It was Spcncr who introduced Pietism into Wtimember g. Its adherents 
were drawn mainly from the lower classes. The sagacious Church leaders in 
WGfttemberg kept Pietism in that country in close touch with theological 
learning. One outstanding representative of this tendency was Bengel. He 
gave more prominence to the Bible than to personal experience, and tie laid 
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a firm and lasting foundation for ihc textual criticism of the New Testament. 
l*o him the Bible was a living system governed by one idea, (Scaling noc with 
Church doctrine, but with the history of God's dealings. Another distin- 
guished son of Wurttemberg Pietism was Rcuss. He inaugurated a new 
period by adopting a scocr, apologetic supernaturahsm. Octingcr, another 
representative, was an intermediate link between Hob me and Schclling. He 
combined into an elaborate realistic metaphysic of revelation Bengal's Biblical 
idealism and Rfthme's theosophy. 

The Pietism of Zmzcndorf was a remarkable combination of intense ccde- 
siasticism with Luther's teachings and with Moravian sectarianism. Zuizcn- 
dotf himself had no leanings toward separation from the Church. He de- 
sired to see the Philadelphian community forming an integral part of the 
confessional Churches. That is to say, he advocated a voluntary asaxiation 
of Christian* who loved the Saviour. Nor had he any sympathy with pneu- 
marism as such, although he preached a mystical union with the Christ who 
was manifested in the historical Jesus. And yet in the srong emphasis he laid 
on the “universal spirit” in Christianity and in his philosophy of history, 
which regarded the Protestant confessions as God's methods of education, 
ther e was something axumcnical, Something that transcended the confessions. 
And after the union with the Moravian emigrants his teaching on ethics 
and on the Church presented the typical features of sectarianism and re- 
flected the early apostolic ideal. 

Orthodoxy brought two charges against Pietism It accused it firstly of sub- 
jectiveness and enthusiasm and secondly of so overestimating the value of 
good works that it seemed to advocate righteousness by works and libertarian- 
ism. These charges were perhaps justifiable, but Pietism continued to flourish 
in spite of them. The manner in which it emphasized personal and living 
Christianity and insisted that religion must Ik; individually experienced and 
translated into life; its reprobation of confessional controversy and the im 
portance it attached to ihc universal and unifying elements in the Christian 
faith; its strong insistence on the importance of practice; its opposition to the 
orthodox institutional and legalistic interpretation of Christianity — these 
were the features that contributed to the victory of Pietism, although un- 

£ itionably ic undermined the sense of Church fellowship and weakened 
foundations of the Church theology. Its individualism, its formal and 
xsthetic piety, are no doubt in many respects artificial, sentimental, and un- 
real. But it once more brought out into clear light the great thoughts of the 
Reformation — chat faith cannot be subjected to a logical system, but must 
be the outcome of personal experience, and that the Church has duties toward 
those who arc outside it. Pietism also exercised a profound influence on the 
intellectual life nf the German people, not to say of the world. This influence 
extended to education and social life, and the pietist conviction that human 
life was divinely guided found eloquent cxpicssion in the letters, auto- 
biographies, and novels written by its representatives. Bui the culminating 
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point of Pietism wns reached in its practice of introspection of the soul, in- 
cluding what is subconscious, and in it* resultant convictions that the human 
heart cannot he understood by logical analysis of the conception ol humanity 
as a whole, that each human being is a separate entity, that :hc distinctive 
element in personality is emotion and intuition. 

7. It was the German pcets who brought about the downfall of rational 
culture and ushered in a new Irrationalism. Genius; and intuition — these 
arc the two conceptions which indicate the meaning and the direction of 
the new seme of life that emphasized individuality, life, and sympathy. 
Hamann and Herder, the Romantic school of poetry and Goethe - the last' 
named being no doubt profoundly influenced by the glorification of antiquity 
which was inaugurated by Winckclmann — arc the outstanding names most 
closely associated with the development that set in at this period. Needless 
to say, the attitudes of these men toward religion and Christianity differed 
widely. Hamann advocated a deliberate return to Christianity, which was 
subsequently continual by the poas of the Romantic school and roused 
opposition on the part of the M legalistic” Illumination. Hamann's Christi* 
anitjf, which had much in common with Pietism, and was even more akin 
to the teachings of Luther, was based on the Bible, and included a view of the 
world that was centred in the idea of God. It was frankly irrational. In 
Hamann's view God was rux the meaning of life, but the mysterious prin- 
ciple of life which can neither be “ created " nor “ explained,” but which must 
be “accepted” and believed. Herder's position was the 5am c. fust as Kant 
had proved that the facts of the moral and therefore of the intellectual and 
spiritual life have a surer foundation than those of the material world, so 
Herder aroused the sense of tlx; concrete and tried to “understand” the 
world from the standpoint of the human soul, with its emotions and its 
faculty of imagination. It was on this he based his interpretation of history, 
in which he saw rise ideal of humanity realized in a gradation of individual 
types that varied in value. According to this morphological view of history’, 
history is the outcome of cosmos and nature; it is throughout miraculous and 
transcendent. Herder found allies in the Romantic poets, whose enthusiasm 
burse through all artistic forms and was hailed as the principle of art and of 
science. These poets, awakened by Schleiermachcr s lectures on religion, gave 
a central position to the problems of the infinite, of the universe, and of 
religion, and their most important work was done in the sphere of psychology 
and the history of thought. It was in this direction also that Schclling’s work 
became important for the organology of the German historical school. Lastly, 
Goethe was in deep sympathy with all the intellectual and spiritual forces of 
his time. His interests included engineering, the study of antiquity, emo 
tional Christianity. Kantianism, the natural sciences, and the newly revived 
special sciences, and his creative imagination enabled him to combine them 
all in his unique personality. Likewise in his view of the world he shared in 
the consciousness of unity that prevailed during this period* which con- 
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cdvftl the Universal One as pervading all contrasts and consciously working 
out the creative evolution that tends ever upward. Spirit and matter arc not 
opposites, but complementary to each oilier, and Goethe’s theory of organic 
nature may be desr tilted a* a synthesis oi Platonism and Realism. His atti- 
tude to religion var icd at different periods of his life, but, if we inquire what 
features were present in it at .ill periods, the following may be mentioned. 
He laid great stress on the immanence of the divine, although he was not a 
pantheist. He insisted on the realism of religion, although be found God in 
nature more than in the Christianity of the Church. Hi* had a profound sense 
of reverence that had much in common with Schleiermachcr’s sense of de- 
pendence, and combined the sense of individuality with a respect fur the 
mystery of life. He believed in a peculiar determinism which allowed an 
equal plate to the demonic principle of self-preservation that is inherent 
in every living being and to the exhortation to “ get rid of self.” Nemo contra 
drum nisi deus ipse. There was a Protestant strain in Goethe's religion 
throughout, but his theory of the moral life as idealized nature or as a 
reconciliation of nature and spirit and his commendation of consistent 
character stand outside all the confessions. It is well known that under the 
influence of various motives Goethe modified his opinion of the Catholic 
idea. Human nature, purified and radically changed, and thus atoning for 
all mistakes, active piety, redeeming love that has l>ccn delivered from self — 
these constituted the Christianity of Goethe. It culminated ultimately in pro- 
found metaphysical mysteries which are only faintly adumbrated in his te- 
flcciions un the future life, on the putting off of the mortal coil in monadic 
immortality, on regeneration through death, on the transmigration of souls, 
anti on union with the cosmos. 

German Idealist philosophy is based on Kant’s theory of knowledge and 
on Spinoza’s interpretation of the philosophy of Leibniz, and cannot be dis- 
sociated from the great poetry of the period. Despite the idiosyncrasies of the 
various thinkeis, this idealist philosophy is ultimately a unit. Its character- 
istic note is its procedure from the general to the particular. It presupposes 
the primacy of the mind in reality, so that the unity of reality is readied in the 
mind by intellectual perception. With this is combined opposition to the 
ontology of Realism and to the ’’ objectifying " of the mind. Schelling, for 
example, conceived the world as an unending process of evolution, which 
originates in and returns to the Absolute and in course of which the Abso- 
lute becomes conscious of itself. The “ indifference’* of subject and object, 
the identity of nature and spirit, is the Absolute: it is Reason, and becomes 
differentiated in order to become conscious of itself in subject and ob;ect. In 
the universe there i* movement, and in the evolution of Absolute Reason 
Schelling distinguished two series — that of nature, in which the “real ele- 
ment," and that of mind, in which the “ideal dement,” preponderates. As 
matte: unconsciously reproduces itself in ever loftier forms ol nature, and as 
man is the point of equilibrium between the natural and the spiritual, so the 
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evolution of the subjective proceeds with an increasing diminution of the 
objective in man. But nothing is purely subjective and nothing is puiely 
elective. Ibcrc are only "quantitative differences” Whatever exists is al- 
ways a unity of the two Hegel, who had been a profound student of theology 
and history, stands on SchcUings shoulders. But his thought was conceptual 
and systematic and was based on reality. He did not regard the Absolute as 
the “ inditfereixe of opposites,” but, under the impression of the " tremendous 
power of the negative " he construed it as that which becomes ajiparem in 
separation and afterward unites identity and non-identity. The characteristic 
thought in his " phenomenology of mind ” is that the transcendental history 
of consciousness is also at the same time the history of the upward steps of 
humanity . The history of the world is the self-explanation ol the Absolute 
Mind, and the path which consciousness follows is the path of the Absolute 
Mind. The evolution of the world is the sdicvolut.oa of die divine idea, for 
the real is the reasonable and the reasonable is the real. Dialectic is the copy of 
the evolution of the Absolute Mind, and the history of the world is the 
“ true theodicy." From these thoughts l lcgel proceeded to work but his com- 
prehensive and unrivalled philosophy of history. Central in it is the dialectic 
logic of movement based on his metaphysical view of the nature of mind. 
With unprecedented power Hegel arranged the material supplied by history 
and produced a universal history which stems to solve even the great ma- 
terial problems — Orientalism and Westernism, Greek thought and Christi- 
anity, European thought and Christianity. 

At the centre of the Idealist philosophy is the idea of God. He must not be 
conceived objectively, for the Absolute is Mind. The supreme act of human 
cognition and of divine self -cognition arc therefore one and the same. Seeing, 
however, that the Absolute Mind evolves as life in the world, God cannot 
be conceived merely as pure mind, but also concretely as the fullness of life. 
At the same time, the relation of God to the world is understood dialectically 
— that is to say, the unity of God and man implies a dialectical distinction. 
The contradictions arc based in and disappear in the unity. As the history 
of the world is regarded as the self-development of Mind, and as Mind is 
alive in each individual. Christianity can lie described as the absolute re- 
ligion, the positive realization of the idea of religion. Against the back- 
ground of Hegel’s fine interpretation of the history of religion, Christianity 
i* the reconciliation of God with man, in which the defects present in con- 
sciousness apart from Christianity arc overcome by the knowledge of the 
antsy of God with man. Fichte places the divine consciousness of Jesus in 
the very centre of the Christian religion. Hegel gives that place to the in- 
carnation of God. in which Spirit becomes conscious of itself and thereby 
becomes the self-consciousness of the Christian community. He held, how. 
ever, that it is not in the events of history, but in the cnnstniction put upon 
them that the Absolute is found. In c<her words it is found in dogma. And 
in the same way, although Idealism regards a breach with the past and a 
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new binh as the conditions of the new life* it conceives evil as something 
natural and finite, without definite content. 

In this sy stem religion arxl philosophy arc not regarded as opposed to each 
other. What religion contains in the form of conception, philosophy contains 
in the form of idea. Idealism is believing philosophy. Rut religion and the 
Church arc no: ultimate idea*. Philosophy is M the rose in the crow of the 
present," and the juridical and moral aspects of the State are the true “ sub- 
action of worldliness." 

At the beginning of the nineteenth century, however, Idealism found a 
rival in the Restoration movement. At that period, favoured by the political 
conditions and helped by the intellectual forces of the time, the. reaction of 
Irrationalism against the Individualism and Liberalism of the Illumination 
was extended to all spheres of life. This reaction manifested itself not only 
in the revival of Catholicism, in the formation of the Protestant national 
Church in Prussia, and in he universal reawakening of ccclcsiasticism and 
orthodoxy, but alio in the great thinkers of the time, in Fichte as well as in 
Schlcicrm.icher, in ScheUing as well is in Hegel. The sociologically im- 
portant idea of the racial mind as representing the Absolute Mind, and the 
profound 41 positive philosophy * of Schelling, which turned Idealism into 
the direction of Schopenhauer and has borne fruit in the mos recent theo- 
logical and philosophical movements, come under the same category. The 
same reaction is seen especially in the awakening that continued the line of 
Irrationalism. This movement of awakening attained great strength after 
the wars of liberation, and finally parted company with Idealism civer the 
controversy with Hegel. Nearly all its representatives professed a romantic 
and mystical form of religion, and it paved the way for the revival of 
Iaitheranism, of the Church, and of the Bible. 

8. It was on Idealism, the Restoration, and the Illumination that the 
thought of the nineteenth century was based. The most important aspects 
of it were Neo-Humanism. Neo-Romo nric ism, Christianity, and Liberalism. 
That century also witnessed a revival of the natural sciences, which started 
from the mechanical explanation of nature that was current iu tl>c seven- 
tcenih century, and a development of the historical sciences, which was due 
to Idealism and to die national prosperity, although it fell more and more 
under the influence of Positivism, which favoured the various sciences. 
What specially characterized the nineteenth century, however, was the in- 
creasing influence of political and economic factors on the life and thought 
of the people, with the result that the Illumination took a materialistic 
direction both in Germany and elsewhere. Idealism gradually lost its specu- 
lative tendency, and Humanism and Romanticism alone remained. Since the 
opening of the twentieth century these mechanical and technical aspects of 
life have aroused a many-sided criticism. A new sense of life has recast the 
various sciences and made them more subjective, and has emphasized in all 
spheres of life the “ idea," “ totality," ant! M the Absolute." Owing, however, 
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10 the increase of the population and to the industrialization of economic 
life, this criticism does not seem in any way to have weakened the influence 
of capitalism, socialism, and imperialism. The questions that still await 
future settlement are the clarifying of the 44 new spirit * by all the renaissances 
and by the historicity of its own consciousness and the comes of that spirit 
with the powers that dominate actual life and that have assimilated many 
of else features of the ancient ideology. 




Fie. 129. ScMLKI L11>1 ACHEX 
twites- 



In the midst nf this intellectual and cultural milieu the science of ilieology 
had been quietly pursuing its way. Its leading figure wax Sehidermacher 
(Fig. 129), although it was no pan of his purpose to found a school. His 
work in dialectic and in ethics alone entitles him to Ik ranked among the 
leaders of German Idealism, but his most influential achievements by in 
another sphere. Hix influence rests on the manner in which he emphasized 
the historical method of approaching the Christian faith; on the positive 
ecclesiastical direction which he gave to theology; on the definiteness which 
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he claimed fox Christian truth; on the stress lie laid on the independence and 
separateness of religion in the intellectual life; and on his masterly adjust- 
ment between the value of religion in general aiul that ot the religion whose 
content* arc based on Christ. AH the theologians of the nineteenth century 
have been indebted to Sell Icier macher, and not only those who sought to 
adjust the differences between the various schools and prevented the dog- 
made teaching of the seventeenth century from gaining the victory that 
seemed to be imminent owing to the influence of the Restoration and the 
Awakening. Even modern experimental theology and religious psychology 
have felt the influence of Schlciermachcr's work. And Riuchl himself, who 
di silked the religious psychology of Pietism, betrayed Schlciennacher’s in- 
fluence in his doctrine & * value-judgments/ although in other respects he 
disagreed with that great teacher's attitude toward the Bible. Beneath this 
broad current of Schlcierni.icbcr’* influence flowed the weaker current of 
speculative theology, which was based on Hegel and which was represented 
by outstanding men in the second half of the nineteenth century. The influ- 
ence nf this speculative theology was greatly restricted by the application of 
the historical method to the Christian religion 3nd by the disintegration of 
Hegelianism by Feuerbach. A third current, which was largely absorbed 
by the other two, was that of positive Church theology', which had its roots 
in the Restoration and Illumination movements. Full of the Romantic spirit, it 
subordinated the subjective to the objective factors on which faith rests, 
especially the Bible. With their empirical conception of experience, borrowed, 
perhaps, from the natural sciences, Hofman and Frank came very near to 
Schleiermachcr s position, but they claimed to prove the objective, metaphysi- 
cal, and historical bases of religious experience from that experience itself, 
without, however, being able to reach the particular and the individual. The 
most momentous fact in connexion with me theology of the nineteenth cen- 
tury was its invasion by historical science, which has home such splendid 
fruit both in wider and narrower fields. It approached the fundamental ques- 
tion of the historical object of Christian faith by the purely hitforical method 
and with the help of comparative religion, and thus gradually brought into 
prominence not only the amount of adjustment that is necessary to arrive 
at the nature and reality of the Christian religion, but also the validity and 
reality of its contents. The Ritschlian school may be regarded as an attempt 
to reconcile the claim* of historical theology and the teaching of the Church. 
Ricschls views coincided with Neo-Kantianism as again* Hegelianism, and 
many of his positions are founded on the former philosophy, but Kant's 
specifically theological opinions arc given more prominence in the Ritschlian 
theology 1 than in Schlciermachcr’s teaching, and the revelation of God in 
Christ is the source of Ritschl’s dogmatics. Thus, while the history of dogma 
is freed from all restrictions, the teaching of Jems and His ethics, interpreted 
as applicable to His own time* are isolated, withdrawn from critical discus- 
sion, and used as the basis of dogma. 
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The twentieth century opened with a great extension of the historical 
method of studying Christianity. The history of dogma was widely regarded 
as a part of the general history of thought and of religion, and even the 
development of Christian ethics was looked upon as co-operating with other 
general factors that are at work in civilization and sociology, and therefore 
the Ritschlian isolation of the Person of Jesus and of Christian ethics is re- 
garded as impossible. Further, there arc unmistakable signs that in this sphere, 
as in that of historical science generally, there has arisen a retrograde tendency 
with regard to the use that can be legitimately made of important sources 
and under the influence of systematic tendencies the interpretation of the 
historical Jesus is beginning to move away from that which prevailed in the 
days of early Christianity. At the present time this obsession of history is 
manifested in two directions. On the one hand, it is giving renewed 
prominence to the attitude taken tip by Schlciermachcr in connexion with the 
phenomenon of religion as a whole. While it looks upon Christianity as the 
most important type of religion that has appeared, it regards it as possessing 
only a relative validity, and claims that its truth depends on the extent to 
which the presuppositions of religion are admitted to be naturally consonant 
with human reason. The main supports of these views art: mystical and 
metaphysical. On the other hand, deliberate emphasis is again being laid 
on the specifically Christian and theological aspects of Christianity. Christi- 
anity ar.d Idealism arc declared to be opposed to each other. A new type of 
Irrationalism, advocated by Kierkegaard and variously expounded by dif- 
ferent thinkers, is widely held. On various grounds they proclaim the neces- 
sity of a *' diastase ” of Christianity and civilization. Others see in Christianity 
the crisis of every civilization. By a leap from history into a sphere that 
transcends history, and by a flat rejection of Rationalism and Psychology, 
they reach their 44 objective ” truth only in the sense of a nominalist dialectic. 
Lastly, there is still another school of thought, which is avowedly theological 
and thcoccmrk. It draws its inspiration from Luther and German Idealism. 
It cooperates with the great science of history, but claims a large place 
for the 44 mystical 44 and * experiment al,” and seeks to set forth the nature of 
the Christian religion by speculative arguments, chiefly derived from the 
philosophy of history. It need hardly be said that within all thc<* 4 schools 4 
•here arc various differences and shades of thought, including different atti- 
tude toward the Church. It must be admitted that, like other sciences, the 
theological thought of our day has been drawn into the universal " Irrational 44 
icariKMi; ui tbauogy, as in other spheres of thought, the historical and critical 
met hf ids arc being replaced by the systematic method that takes due account 
of >be history of thought. 

The Protestant Church also is faced by many problems of surpassing im- 
portance. Its separation from the State necessarily raised many questions of 
organization and policy, but the 44 ecumenical ** movement has brought for- 
ward other questions chat afTea not only ecclesiastical policy, but also re- 
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ligion itself. These form only a part of the problems which have resulted 
from the change of opinion regarding the sense of fellowship a change 
brought atom by theories of imperialism and democracy and which in itsrlf 
has been favourable to the “Church.'* These problems include the atti- 
tude of the Church to the social question, to ethics in general, and to the 
ethics of work in particular. Owing to the increase of population, the 
mechanization of labour, and the general breakdown of civilization and 
morality these have all become burning questions, even from the religious 
point of view. There is also the problem of missionary effort and its cask of 
bringing Christianity into touch with foreign peoples and thereby paving the 
way for the great future synthesis between Western Christianity and the Fast. 

Most important of all is the question whether the Gospel in the form 
rediscovered by Luther, will display its powers in the present crisis of thought 
and civilization. The essential features of the Christian faith arc perhaps 
these: the personal God, the creative Author of all— of grace and works, 
willing and doing; Christ, Who is no: only the Revealer of this God, but also 
His Agent in all His work; the contradiction that underlies human life — 
the fact that the human ideal of M living for others" is contradicted by the 
egoistic impulse to “ live for self the moral life, which is noc a law to itself, 
but is based on a fellowship with God that presupposes a previous breach, 
and whose essence is expressed in the profound thought of M freedom from 
the law"; society or the community, which is anterior to the individual, 
which produces and educates him, and which is founded on the free and 
spiritual union of its members in God; and the recognition of personal stand- 
ards of justice and politics, which does noc, however, exclude the slow Chris- 
tianization of public life by individual influence. There can never be a new 
religion for Euro|*an civilization, because both the increasing complexity 
of life and the loss of the 41 spiritual " all loudly for the " simplicity " of 
religion. Our task is to preserve the profound thought and the historical cer- 
tainty of the essentials o: Christianity, and to permeate with these the 
thought and life of the nations and of all mankind. Christianity aims at a 
culture of the mind, of love, and of deed, a culture that embraces the in- 
numerable ramifications of life and reaches the profound contradiction that 
underlies human life. The tasks that lie before the nations of Europe are far 
from being finished, hut their |>owcrs are not yet exhausted, and a future 
world composed of new people* and races will take up the intellectual and 
religious inheritance of Europe and bring it to a new birth. 
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4. ISLAM 



by Franz Babi tiger 



According to a careful estimate the adherents of Islam, or Muhammedan- 
ism, number 250,020.003. Ol these, 170,003,000 arc in Asia. y 6 /XX)fiOO in 
Africa, and about xiflotfioo in Europe. According to these figures, Islam is 
the religion of something like one-sixth of the human race. It is the youngest 
of the great world religions. It originated in Arabia, that country which 
seems to have sent forth all the Semitic migrations. It has been suggested that 
die monotheism of the Prophet Muhammed was the result of the magnificent 
monotony of the desert on an Arabian imagination, but a closer study of the 
religion called Isi 3 m prove* beyond dispute that it has only an external re- 
semblance to the religious ideas either of the desert Arabs or of those who 
live in settled communities, and that as a matter of fact it contains numerous 
elements that have been borrowed from Judaism and Christianity. In recent 
years Tor Andrx, the distinguished Swedish student of Islam, has given 
good grounds for believing that Muhammed borrowed a great deal, if not 
dircaly from the Ncstorian monassicism of SyTia, then certainly fiom an 
ecclesiastical religion which was wrongly influenced by that form of faith 
In any ease, there can be no doubt at all that Muhammed drew his in. 
spiration net from else Arabian heathenism that flourished in great strength 
in his native district, hut from the thoughts that arc fundamental in the other 
two world religions. With our defective knowledge of the history' of South 
Arabian thought, we are unable to say how far Hubert Grimme js justified 
in maintaining that Islam was strongly influenced by the conceptions that 
prevailed in South Arabia. It is of course undeniable that the religion of 
Muhammed was profoundly affected by the civilization of the southern par: 
of the Arabian peninsula. Taken as a whole his religion was a great ad- 
vance when compared with the worship of the powers of nature and of 
the tears that was indigenous in extensive regions of Arabia. Muhammed 
took those religious ideas of his people which seemed to him to be effective 
— e.f., worship of the constellations, fetishism, mivjncier*ood elements of 
Judaism and Christianity, some features of Zoroastrianism — and combined 
them into a unity and a monotheism that leave* a magnificent, not to say 
a terrible impression. Even those dements of idolatry which \ermcd service- 
able and suitable for his purpose Muhammed adopted and purified and re- 
interpreted. Thus it is not unfair to say that, leaving out of account South 
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Arabia (Yemen) and the northern part of the peninsula, where contact with 
Judaism and Christianity had already produced a higher sage of moral and 
religious civilization, the view of the world that underlay Muhammrd's 
teaching was altogether different hath from the religious conceptions and 
the social arrangements that prevailed in the Prophet's immediate environ- 
ment. 

The name of the religion, IslUm, which means ' submission’ or ' resigna- 
tion' (that is, to the will of God), succinctly describes its central principle. 
To exemplify complete submission to Allah's will and precepts is its supreme 
goal. To obtain the favour of the oive omnipotent God by unquestioning 
obedience is the main task of every believer. God is All Will and All Power. 
In His hands every creature is helpless— man and beast no less than plant 
and sione. This characteristically Islamic conception of man's relation to 
God has been dcclucd by some to be the result of ihc " divine slavery " that 
was practised in South Arabia. That is perhaps doubtful, hat the eschatologi- 
cal ideas of Islam, its conceptions regarding the resurrection of the dead, the 
last judgment, hell, and paradise, me unmistakably borrowed from Judaism 
and Christianity. Mulummcd had hoped rhat by borrowing Jewish customs 
he would gain the .Arabian Jews for his cause, and he had expected that 
both Jews and Christians would hail him as the promised Messiah. It was 
not till a later time that lie deliberately broke with Judaism. One day. shortly 
before the battle of Ba.lr (».o. faq). he turned his face in prayer not to 
Jerusalem, as had been his custom, but to Mecca. This was the outward 
sign that he had parted company with Judaism. Henceforward the eyes of 
the Prophet and of his followers were turned to the still unlibcratcd Ka'ba 
at Mecca, from which with two hundred adherents often erroneously called 
the "companions of his flight,” he had fled in the year *». fa 1 to Yathrib. 
This city of Yathrib was from now onward called simply Minima, " the city.” 
This meant a very important change. The tribal association which hatl pre- 
vailed in Arabia since primitive times was replaced by the fellowship of the 
faithful. Muhammcd left his kith and kin. The significance of this departure 
or Hegira, which is often wrongly called his ' flight,' is dear front the fact 
that since the time of the Caliph ‘Omar the Islamic world dates the beginning 
of its new era from it (July 15 or tfi, fa 1). Simultaneously with this Hegira of 
the prophet to Medina came also the transformation of the religious into the 
political Islitn. The new fellowship of faith was organized, and the ancient 
tribal classification was definitively abandoned. A house of prayer (in Arabic 
medyj. hence the English word ‘ mosque ’) was to be henceforth the meeting- 
place of the united believers. The bitter feeling between Mecca, the birthplace 
of the prophet, and Medina, his new headquarters, grew more and more 
intense. In order to keep this tension alive in the hearts of his followers 
and associates Muhammcd declared the primeval sanctuary of Mecca, the 
Ka'ba (Fig. 130), tu be Allah’s chosen holy place. There stood the black 
stone, which had for ages been an object of special veneration. There, too, 
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KCKxl the image of Hffcal or Huhal. This Ki b.i (literally ’dice' or 'cube') 
became the centre of the faith. Round it revolved the ;iaual worship, which 
consisted of n special pilgrimage, and the sacred rice, which took the form 
nf a sacrifice and repeated processions round the stone. In course of time 
Mecca inevitably fell into the hands of the Prophet and his followers, and 
when after years of fighting and dispute that city submitted to his sway the 
ancient idolatry had disappeared. The Kaba remained, and the religious 
customs connected with it were continued. Indeed* with certain modifica- 
tions the so-called ‘ pilgrimage * (/•<?///) has lasted down to the present day. 
After a short illness Muhammed died at Medina on the eighth day of June 




Fio. 130. Tin Ka'ia 
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in the year 632. He was just over sixty years old. and had shortly before made 
his last pilgrimage. He had, it is true, established a political ciominion over 
live tribes of Arabia such as no other ruler l»cfote him had ever possessed, 
but his life-work remained incomplete. Nothing shows this more dearly 
than die contents of his message. 

Muhammed was far from being a logical or consistent thinker, and it is 
therefore impossible to present his teaching in a systematic manner. In the 
course of his life, in obedience to outward constraint or inward impulse, he 
played many parts. At one moment he was a fanatical visionary, at the next 
he was announcing the end of the world; now he was a patient martyr, now 
a savage warrior; to-day an astute statesman and legislator, to-morrow he 
was pouring contempt on worldly possessions and denying all value to 
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earthly hie and its concerns. His incoherent thinking is dearly reflected on 
every page of the Korin (literally. * recitation *), the bock of the Moslem 
faith, written in the Korclshitc dialect as spoken in Mecca. It embraces all 
the revelations which were regarded as passages from the divine hook of 
wisdom and were therefore received ax the Word of God. Both in language 
and style it is far from being uniform. The book contains 6206 sentences, 
the shortest consisting of one single word, the longest of sixty-eight words. 
It is divided into 114 chapters, called fciras (Arabic Sure), the shortest com- 
prising three and the longest 2% verses. It is the Bible of the Muhammedan 
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world, and its language and phraseology have imposed themselves on all 
Moslem literature. As might be expected in a bcxik written at widely dif- 
ferent times and reflecting different influences, the Koran contained many 
contradictory and absurd statements, which gave rise to controversy and dis- 
pute. When we remember the importance of the Koran, and the fact that 
its commandment* and prohibitions (and, indeed, all its presupposition*) 
are binding on every believer, it is not surprising that the prophet's immedi- 
ate successors in the leadership found it necessary to purge the sacred book, to 
remove its confusing and contradictory readings, and to provide a purified 
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and standard text. This was dime by the Caliph 'Osman (644-656), and it is 
to him we owe the present version of the Korin. 

As time went on the contents of the Koran were classified, in a manner 
that did not always command acceptance, into two parts called * Meccan # 
and 4 Mediate * according as they were believed to have been composed in 
Mecca or in Medina Even the Prophet’s con!cnt|M»raries could not fail to 
sec that many of the expressions used in the Koran were ambiguous, while 
Others were unintelligible, and already in Mohammed’s lifetime it was 
felt that the book needed elucidation and explanation. This led to what was 
called the Tafslr, or exposition of the Koran, which claimed to be based on 
authentic utterances of the " Apostle of God.” Further, owing to the facr 
that it had been left unfinished, the Koran could not be used as a law book, 
and therefore, in order to regulate the religious exercises of believers and 
meet their social and political needs, recourse was made to another source, 
the so-called Heufis or * tradition/ From time immemorial the court of appeal 
among the Arabs with reference to what was right and legal had been 
traditional custom. All that was in accordance with it was regarded as true 
and right. This traditional custom (Arabic, Surna) was the accepted rule 
of conduct. Although, as we have seen, Muhnmmcd broke away from the 
ancient views and suspended this ancient code, he could not simply abolish 
this Sitnna. He had to adapt it to the requirements of the faith he had 
founded, so that in Islfim Sunn a came to mean whatever had been done or 
approved by the Prophet and his companions and by the first generation 
of the faithful. The received accounts of their words and conduct and desires 
constitute the contents of the tradition known as Hadis. In the course of 
the centuries this material swelled to an enormous size; and. as can be 
easily imagined, it included, along with wclhauthent seated testimonies, 
numerous contradictions, inventions, and additions. At first, of course, these 
traditions were handed down orally, but they were afterward committed to 
writing, with an exact statement of the authority on which they rested 
Out of these collected traditions arose the well-known canonical books, 
which arc treasured along with the Koran as sacred scripture hy every ad- 
herent of Islam. The compilations of Bukhari and of Muslim are the most 
esteemed, but the works of four other compilers of the traditions are re* 
reived os hardly less authoritative. As can be imagined, the scholars of 
Ll2m. faced by this mass of material, justly consider it one of their supreme 
tasks to sift out what is genuine and expose what is unauthorized. The 
scientific value of these compilations, as C. II. Becker says, is that they 
provide us with authentic documents which enable us to see how the new 
religion was adapted to the new mentality that had appeared. Although 
Muhammed is throughout represented as the chief actor and speaker, the 
pronouncements are of course not to be referred to his time, blit to the time 
when they were composed. The only historical element in them is their 
tendency, and, 11s a matter of fact, a careful study of the Hadis material re- 
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fleets as in a mirror the intellectual history of the first three Miihammrdan 
centuries in the utterances of Muhommed. 

It is impossible for us in the few pages at our disposal to examine these 
traditions; nor shall we seel; to trace the external and internal history of 
Islam. We shall rather try to describe the j*cculiar features of the religion, 
especially in their later’ forms. But as win as we look at the religious doc- 
trines and the law boob of Islam we are met by the question how this medley 
of religious disputation, this ~ rank growrh,’* as C H. Becker calls it, was 
reduced to anything like order or arrangement- The answer to the question 
is that the order was the result of the so-called concord or con scrum doc* 
sorum or eccUsicc, without which the consolidation of Muhammedan doc- 
trine and practice would be completely unintelligible. Vox popuii vox dn t 
or, to quote an utterance of the prophet, M My people will never hr unani- 
mous in error. 1 * This is the principle that underlies the whole development 
of Islam. Therefore 41 it is no: so much by what the Koran and the Sunn m 
say that we muse judge the religious life of Istim, but by the accepted inter- 
pretation of the text and the me-ming ” (Ignaz Goldziher). It is not, how- 
ever. the mass of the people who determine what this interpretation is, but 
the spiritual guides of the people, the scribes or lawyers- They arc 44 those 
who bind ami loose.* 4 It is they who expound and set forth the law. Only 
a correa appraisement of this consensus ccclisicc explains how, in the after 
history of Islam, certain movements in the Moslem world have been stig- 
matized as heretical, although they were manifestly intended to restore the 
ancient pure doctrine- We shall return to this curious phenomenon when 
we come to speak of the Wahabis. As C. H. Becker says: 44 The ‘catholic 
instinct * of Islam is a marvellous thing. This consensus enables it, without 
the intervention of councils, to attain a healthy uniformity.** 

The momentous importance of this consensus comes out with especial 
clearness in connexion with the four orthodox schools of jurisprudence, of 
which we shall afterward speak. Along with the Koran and the Sunna , this 
consensus determined the rale of conduct for the followers nf Islam. Tlsc 
State, civilization, and religion were not regarded by Muhammed as dif- 
ferent conceptions. All the actions of the faithful were guided by their re- 
ligion. It governed all the activities of life. 

Seeing that there was room for differences of opinion with regard to the 
true meaning of numerous texts, it soon became evident that it was not 
sufficient to know the contents of the sacred writings that determined faith 
and conduct. On the lines of the Canonical law of the Christian Churches 
in the East, a new special science aru*e whose task it was not only to expound 
the sacred texts, but also to derive from them regulations that would be 
legally valid. This science, which was increasingly rejsriaed to what came 
to be called the doctrine of duty, led ultimately to the foundation of four 
schools of jurisprudence, which to this day arc regarded as authoritative by 
all Muhammedam. These schools, which arc often wrongly called seas, 




ISLAM 



445 



differ from each ocher in many details both of matter and of method, but 
chiefly in their approval or condemnation of certain acts. All four, however, 
arc regarded as orthodox, and they practise toleration toward each other. 
The oldest school goes hack to Abu Hanifa, and is named after him the 
Hanafitic school. Then came the Malik: tic, the Shafi’itic, and the Hanbalitic 
schools. The last-named is the most orthodox and the most rigid. So little 
importance is attached to the differences between them that a Muhammcdan 
who finds that a contemplated action is forbidden by one school Is at liberty 
to follow the decision of another school that approves it, provided he then 
faithfully and consistently observes the directions of the school he has chosen. 
The scribes (or lawyers), who are usually called in Arabic ‘ulemas and in 
Persian mollas , may belong to several schools, and they are of course at 
liberty to give professional advice to adherents of different schools. They 
do not, however, constitute a religious profession in Islam. Any such pro- 
fessional opinion, fetwd. is given in accordance with the accepted law books. 
The chief officially appointed scribe who gave opinions of this kind was 
die Sheik 01-islam, of Constantinople. These lawyers arc not to be con- 
founded with the judges (cedis) who administer the law in secular affairs. 
Another most important formal source of religious authority was what was 
called the m process of inference." Where the sacred writings themselves did 
not provide material for deciding a question of religion, recourse was had 
to reasoning from analogy, and decisions were borrowed fmm analogous 
cases. Tims, alongside of the Koran and the Sunna and the Hadis there 
mmr ro be a fourth source of doctrine. Needless to soy, when Muhamme dan- 
ism continued to spread, great toleration had to lx exercised toward the 
customs that prevailed in the countries thus invaded. In various parts of 
the Muhamrr.cdan world numerous local habits and customs have survived 
from earlier days and have offered stubborn opposition to the new version 
of the faith. For example, saint -worship in Islam is to a large extent a sur- 
vival of pagan practice. We shall refer to it again later. It is a difficult hut 
fascinating task to pierce through the Muhnmmedan covering that has Iscen 
thrown over practices that go back to primitive times and thus disclose the 
ancient forms of worship. Of course, similar phenomena arc also found in 
<xhcr religions. 

It will be convenient to give at this stage a short account of the religion 
of Islam according to the Sunnite version. The current catechisms, of which 
the best known is that of Birgcvl (sixteenth century), usually present the 
religious doctrine in six articles, which treat respectively of God, the angels, 
the sacred books, the prophets, the resurrection and judgment, and pre- 
destination . We shall take these seriatim, (i) The Muhammedan idea con- 
cerning God is most bncily expressed in the words of the Koran: “ Speak! 
Allah is the one God, the eternal God: He begets not, neither is He bc- 
gc*tcn, and there is none like unto Him " (Sura ita). God has therefore no 
local habitation. He is invisible, and has neither form, nor colour, nor parts, 
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He has life and knowledge; He hears all and secs all. Tlic one God ha* 
seven eternal attributes, hy which He unceasingly manifests Himself. These 
arc life, knowledge, omnipotence, will, hearing, sight, and speech. The di- 
vine nature, clcahcd in these attributes, possesses fortv-onc qualities. These 
muse not be confuted with the ninety-nine so-called "beautiful names ” of 
Allah, which arc collected from the Koran and from tradition and are re- 
cited with the help of the Muhammedan resarv. They arc frequently used 
to form Mohammedan names with the prefix 'Abd — ix. 0 'servant' or 
* slave.* The evil deeds of men. which, like their good deeds, arc done with 
the knowledge and will of God, arc classified into serious and venial sins. 
(2) The Muhammedan doctrine on the subject of angels is clearly borrowed 
from Jewish and Christian sources. These spirits arc divided into various 
classes, and they act both as messengers of God and as guardian spirits of 
men. Jihril (or Gabriel) was the agent in the revelation. Another angel, 
who at the Creation refused to worship Adam, although he had been en- 
dowed with divine light, became the devil, Satan (Arabic, Iblis, from the 
Greek chdiSoXo*). The jinn (Latin, gr/aw), a name familiar to every reader 
of the Thousand and One A lights, arc classified into good and evil and, in 
anthropomorphic fashion, in:o believers and infidels. They are a relic of 
ancient Arabian paganism. They climbed up to heaven and endeavoured 
to pry into the divine councils. The lulls of fire which the indignant angels 
hurl at them arc the falling star*. This indicates clearly the figurative, imagi- 
nary character of die jinn. (3) The third article of religious doctrine deals 
with the sacred books. These were communicated to mankind from the 
beginning by angels prophets, and ether messengers of God. The Law of 
Moses, the Psalter of David, the Gospel of Jesus, have been superseded by 
Muhammed's KorOn, because they wctc misunderstood or tampered with by 
the so-called “ guardians of the Scrijxurcs." The Korun, on the ocher hand, 
will never be abrogated. It was revealed by Allah to Muhammed through 
the archangel Jibril, and communicated to men by the Prophet piece by 
piece tn the course of twenty-three years. (4) Many prophets have been sent 
by God to men, but nee so many Apostles. These latter were entrusted with 
a special mission — viz., to bring to the world the divine revelations in 
written form. But whereas the other Apostles of God were sent 10 special 
peoples. Muhammed s mission was to the whole world — of men and spirits 
— and therefore his laws and revelations will remain valid till "the end o( 
the riays.*' By his nnmerous miracles — he cleft the moon in tw ain, travelled 
to Jerusalem in a night, and ascended to heaven (Fig. 132) Muhammed 
showed himself to be the greatest of the prophets, whose 4 seal ' he is. The 
prophets have special endowments, chief among them being veracity, loy- 
alty. infallibility, and sinlessness. They have the privilege of interceding with 
God for men. In this connexion we might refer to die worship of' saints in 
Islam, but as the subject will be discussed later it may suffice here to say 
that ic was absolutely unknown to Isl&m originally and that the Koran 
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(Sura 18. 102) expressly condemns it as polytheism. But when Islam spread 
to other lands and suppressed or, rather, absorbed other religions this feature 
was adopted, and grew .dl the more rapidly because Muhamraed's rigid 



Fig. 132. Till! Ascension of Muisamm tn 
From * JW»Vwu Antf>c* " 



doctrine, which admitted no mediator l>ct\vecn the inaccessible deity and 
man, was not everywhere acceptable. Subsequently the worship of saints 
was universally approved by the consensus. It was ultimately legalized by 
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aJI ihc four orthodox schools and has now a recognized place in the Muham- 
medan religious system. Abu lickr, the greatest of the saints has a special 
position along with the other first three caliphs in thi.% hierarchy of saints. 
(5) Seeing that human actions, although they arc the work of God, arc in 
their moral character determined by man himself, and arc accordingly re- 
warded and punished in the future life, the Mohammedan concepiont of 
the future life were shaped by this doctrine. After leaving this world - in- 
deed, during the first night after burial -the dead are examined by the 
two angels of the grave, Munkar and Naktr, as to their orthodoxy. They 
arc required to recite the confession of faith — herxe the funeral custom 
by which some poor men (usually blind men) walk in front of the cortege 
and recite the confession in order to assist the memory of the deceased. In 
the Koran and al*» in later speculation the doctrine of the resurrection has 
been greatly embellished, and various elements have been borrowed from 
Christianity. This is clear from the rM< that has been accorded to Jesus. He 
introduces IsLlm as a world religion. He is accompanied by the Mahdi and 
the beau nf the earth. The Antichrist (daddfhd) precedes the event. The 
first trumpet blast of the angel Israfil (Fig. 133) lays all low in death; the 
second blast is the signal for the resurrection. Then comes the Last Judg- 
ment. The grx>d pass over a bridge, which is as narrow as a razor edge, into 
the Beyond, while the wicked miss their footing and fall ituo the pit of 
hell. Paradise and hell, the narrow bridge just mentioned, -he scales in 
which men's good and evil deeds arc weighed, and the pond of the Prophet 
arc the chief features of Islamic eschatology. The judgments passed on men 
arc determined in accordance with the books uf the recording angels. The 
record ol his life is given into the right hand of the good man; in the ease 
of the wicked man it is tied on his back. All this shows that, in keeping 
with his type of mind, the Prophet expressed himself in great detail on this 
theme of M the last things.” (6) According to the Korin, bliss and con- 
demnation, like all things chc in the human lot, arc predestined and written 
down on the eternal tablets of Fate. At a later time attempts were made 
tu modify this terrible idea, which underlies the fatalism of the Muham- 
medaiu The scribes and lawyers differ in Opinion with regard to the place 
of sojourn of souls till the last day. The souls of the prophets and martyrs 
(on the latter of whom Islam has much to say) pass immediately into Para- 
dise. and thus escape the terrors of the Last Judgment. This explains the 
extraordinary “courage unto death" displayed by loyal Mulummcdans in 
battle and in other dangers. The confident belief that he will forthwith enter 
on the delights of Paradise, with its countless pleasures and enjoyments, up 
holds the courage of the follower of Muhammed and enables him tn face 
death undismayed. All infidels, without exception, pass straight into hell, 
while every one who has in his heart even a grain of faith — that is, of 
Islam — is delivered from bell after he has expiated the punishment pro- 
nounced On him, and may then enter on the joys of Paradise. 
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The chief duties that are incumbcnr on the faithful, the *' five pillars ” of 
the Muhammedan religion, are ai follows: the recital of the creed, prayer 
after ceremonial ablutions, giving uf alms* fatting during the month of 
Ramasan and the pilgrimage to Mecca A few words may he said on some 
of these. The washing that precedes all prayer except private prayer can, in 
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the abumce of water. lx performed with sand, and has therefore a ritual 
character. Prayers must lx sa:d five times every day — before sunrise, at 
noon, in the afternoon, at sunset, and two hours thereafter. On Friday, 
which corresponds to the Christian Sunday 01 to the )cwish Sabbath, the 
noon prayer is replaced by a more extended service of worship, which in- 
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dudes two sermons. In other respects Friday is like any other day — i>. f it is 
nor observed in the Western manner or as a flay of rest. At the public service 
on Friday there must be at least forty worshippers present, and every male 
Moslem of full age is required to attend unless he is prevented by sickness. 
The hour* of prayer 3 rc announced from the minaret — an imitation of the 
Christian belfry — by the official (mti'esun) whose duty it is thus to call 
the people to prayer. Turning in all directions he calls in long-drawn-out 
musical tones the words: ~ Allah u a\iar [repeated thrice) ashadu anna Id 
ildha itlalldh va-Muhammadun rasuluUdh that is to say: '* Allah is great. 
I declare that there is r*o God but Allah, and that Muhammed is the Apostle 
of Allah/' He concludes with the words: * Hajju 'aWs-saldt n — />., M Hither 
to prayer.* Each of the five daily prayings is accompanied by various bodily 
movements (sec Fig. 134), which arc strictly prescribed as to number, nature. 




Fig. 134. Mlhammidan Amnions of I'ravia 
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and order. Tlie prayers consist of invocations to God and the recitation of 
certain passages from the Koran. With regard to the recital of the creed, it 
should he said that the utterance of the words, “ There is no God but Allah, 
and Muhamrned is the Aposde of Allah," implies the acceptance of Islam and 
binds him who utters them to the observance of the entire law. It is not 
necessary that he should know all the articles of the creed, bur he must 
accept them as true. The picscribcd almsgiving may be regarded as a kind 
of property or income tax. On movable property, such as cattle, gccds, gold, 
and silver, it amounts usually to z/ per cent., on farm crops to 10 per cent. 
The money is used for the following purposes which arc specially laid 
down in the Koran ~ for the poor and needy, for the cost ot collection, for 
missionary propaganda; for the redemption of slaves tor debtors who are 
unable rn pay, for the * way of Allah," and for travellers (,W* 9, 60). The 
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commandment to fas: holds good for the entire month of Famasin, the 
month in which the Koran was sent from heaven. During that month from 
early dawn till sunset the faithful must neither cat nor drink nor smoke. 
The practice is based on the Christian Lenten season, and is binding on 3II 
except the aged, the sick, those absent from home, pregnant women, and 
mothers with unweaned children. These may either purchase exemption or 
keep the fast when the emergency it past. The end of the month of RnmasSn 
is Celebrated bv the festival which the Turks call " Little Bairam " It lasts 
several days and is a time of high revelry. With regard to the pilgrimage 
to Mecca, every free Moslem, who is of full age and possesses the necessary 
means and strength, must make it once in his lifetime. He :s further under 
obligation to observe those ceremonies assorted with the pilgrimage which 
have survived from the heathen period. The chief of these arc to wear the 
pilgrim dress, to spend a night on Mount Arafa, to walk seven times round 
the Ka'ba, and to run seven limes between the hills Marwa and Safi. Further, 
bc*h men and women have co shave their heads, or at least cut off their 
hair. This last takes place on the tenth day cl Dsulhije, the month of the 
pilgrimage. Throughout the whole Muhammedan world an animal is 
sacrificed on that day, which is called the " Great Bairfm.” 

According to the Muhammedan religious law. all things are divided into 
clean and unclean. As is well known, pork and wine are forbidden, but it is 
not so well known that music is also prohibited. There arc also a large 
number of rules of etiquette, some of which can be traced back to primeval 
religiuus customs. Tills subject has nc/ yet been fully investigated, hut many 
of the rules are interesting. For example, salutations most lx: -given with 
the right hand only, because the left hand is used for unclean purjx>ses. Tlx: 
use of toothpicks is recommended, and circumcision in highly praised. Al- 
though' this lart-named rite is not obligatory, it is universal in Isliim. It is 
probable that many of these customs were borrowed from Judaism. The 
catechisms that have been mentioned enumerate many of these rules of 
enqueue. It is quite erroneous to suppose that images are forbidden in 
Islam. Dislike of images, especially of those that cart a shadow, is occasion- 
ally expressed, but it is due to an exaggerated interpretation of Muhammed’s 
polemics against the idolatry that prevailed among his compatrax*. Pictures 
of trees, plants, and inanimate things were never at any time forbidden- 
The juridical and political principles of Islam arc also oi great importance. 
The “sphere of IsUm” (Jdr al-isfdnt), meaning the territory under Mu- 
iwrnrr.cihn rule, is contrasted with the “sphere of war** (Jar al-horb). 
According to the Koran, the inhabitants of the latter have legal rights only 
when treaties have hern made with them. Jew* and Christians, who are 
designated as " possessors of the writings,** must be treated a* enemies until 
chvy pay tribute or tax; heathens tnusr be similarly dealt with until they 
accept Islam. Even Muhammedans themselves are not all equal before the 
!*w Their status varies according to their age, sex, standing, and state of 




RELIGIONS OF THE WORLD 



4S2 

health. The free Moslem may have four wives at the same time; the slave 
is allotted only two. Marriage between those who arc of the same kin is 
forbidden. There is no community of properly, anti the wife retains all that 
is her own. The huthand is entitled at any time to send his wife avvav, and 
is responsible to no one in die matter. Children of slave wives arc counted 
as legitimate, and the slave mother herself cannot lie sold; when her husband 
dies she is a tree woman. The law that compels women to be veiled is of 
laic origin; it seems to have been unknown to ancient Islam. Tne law of in 
heritance is very complicated, and the estate of die testator and that of 
the heir ate not regarded as being the same. The heir is not responsible 
for the debts of the testator. Ruying and selling, gifts and be^uecs, cautions 
and writs, letting, leasing, and lending arc all strictly regulated by religious 
law, although theory and practice do not by any means always coincide. In 
fact, there arc very few Muhammedan countries where the ancient Muham- 
medan law is in force to-day. It has been replaced almost everywhere by 
European legal practice. A conspicuous example is provided in Turkey, 
where within the last thirty years Western legal methods have been gradu- 
ally introduced, and hardly anything of the old system rcmjtns. At the 
present time — leaving Arabia out of account— Afghanistan is the only 
Muhammedan country which trill retains ihc ancient, barbaric religious laws 
of early Islam and thus to some extent cuts itself oil from the icst of the 
world. In view of this restricted range it is unnecessary to tsy more -Ixiu: this 
side of Muhammedan law. With regard to the political constitution of Id am, 
the supreme head of list Muhammedan world is the Caliph. He is elected by 
the faithful. To lie eligible for elcaion he must belong to the Koreish tribe, 
he of blameless life, have no physical deformity, be versed in Moslem doc- 
trine. and be capable of defending the faith and of waging the holy war. 
As is well known, the last Caliphs belonged to the house of ‘Osman. The 
'Osmanic caliphate began in 1517 and lasted till March 1924, when it was 
brought tri an cud by Mustafa Rental Pasha, the creator of New Turkey. 
Rerrnt researches, especially those of the Russian scholar W. W. Barthold, 
have proved conclusively that the claim* of the house of ‘Osman to the 
caliphate were unfounded, and it may be added that the recognition of the 
Sultan of Turkey as caliph was far from being universal throughout Sunnitic 
Islam. How little influence the Sultan had, at least in recent years, on the 
Muhammedan world at large is clear from the poor response that was made 
to his call for a holy war. In the Great War Moslem loughc against Moslem 
and paid little heed to the jehaJ proclaimed by the Caliph. 

A glance at the history of Islam from the beginning of the caliphate to its 
close in 1924 shows that Islam acted with very great tolerance toward the 
laws of custom that prevailed in the various countries that had accepted the 
religion. But while this ama/.ing adaptability of Islam to foreign races man- 
ners, customs, and religions adds greatly to the interest of the study oi its 
history, it also increases the difficulty of presenting a dear view of it. The 
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mcut important feature* in irs long history are the gradual growth of the 
Moslem faith into .1 theological system, the rapid rise of Persian influence, 
and the dogmatic differences that scon arose within Islim itself. We cannot 
enter here into the external history of Mohammedanism, because even a 
short account of it would carry us beyond the limits of the space at oar dis- 
posal. With extraordinary rapidity — indeed, within a few decades — the 
religion founded by Muhammed spread over the whole of Arabia, Nearer 
Asia, >foeth Africa, and Persia. Everywhere it had to face long-established 
religions, chiefly Oriental Christianity and Zoroastrianism. It had perforce to 
take over many foreign religious opinions, which affected all aspects of life, 
political and economic, artistic, and literary. 

As 15 well known, Muhammed left no male heirs. His successor, the first 
Caliph, was Abu Bekr (632-634). Then came 'Omar (634-644), 'Osmiin 
(644-656), and Muhammed's son-in-law 'All (65 6-661). Thereafter the 
Oraayyads seized the caliphate and made Damascus their city of residence, 
till they were overthrown about 750 by the ’Abbasads, who transferred the 
chief scat of the empire from Damascus to Bagdad. It was from Bagdad dun 
the 'Ab&isids ruled the Arabian empire from 750 to 1258. It was from Bag:lad 
that the Caliph Harun al-RascHJd sent to the Court of Charlemagne at 
Aix-la-Chapcllc that embassy round which so many legends have gathered. 
When the caliphate of Bagdad fell at the hands of the Mongols the Mtiham- 
medan empire broke up into separate states, whose history cannot be followed 
here. The Mongols themselves accepted Islam, and infused it with a new 
strength that manifested itself in many directions. It was mainly due to them 
that the religion of Muhammed found entrance into India and even into 
the lands farther east. By and by the Ottoman Turks became the most power- 
ful Muhammedao state. Expelled from their home in Central Asia, they con- 
tinued to fora: their way westward till they subjugated the whole Balkan 
peninsula and ramc up to the very gates of Vienna. 

This brief rfsumt shows that in the course of the centuries Islam was 
adopted by various peoples who had little or nothing in common. In some 
eases this was done voluntarily, in others it was brought about by force, and 
each people adopted it in its own way. It need hardly be said that Islam was 
no exception to the usual fate of ’all religions — viz, that of being split up 
into sects. This process began as soon as it passed the frontiers of its native 
Arabia. In particular Persian influences made themselves fch. 1 . Goldziher 
justly says that the Muhammedan occupation of 'Irak and the centres of Per- 
sian civilization was one of the mos momentous events in Moslem history. 
44 Persian religious leaders," be says, 

carried over into the newly adopted religion the mentality they had inherited, 
and as at die time when Islam was accepted by the Persians it was still an 
incomplete system, the new converts lud an opportunity of adding to it many 
features which were destined to become very prominent. 
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For example, the original hours erf prayer in Islam had been three in num- 
ber; under Persian influence they were increased to five. The early Muhnm- 
mc<!m ideas of ceremonial cleanness and undeanneas were profoundly modi- 
fied when ilic> came into contact with the religious cuuurm of Persia. As 
so often happens the religious divisions ofc Islam were the result of political 
differences. In this case they were due to the secularization of the caliphate 
under the Omayyads, whose rise to power was unacceptable to many of the 
faithful. From the doctrine that whatever Allah permitted to happen must 
be patiently borne by man, many drew the conclusion that the new secular 
power should be obeyed. Discussions on the freedom of the human will led 
to still further disruptions. Same asserted that the human will was free, and 
these formed a party which «>ught to gain adherents to their views. Nor 
were these the only subjects of controversy among the religious leaders. The 
doctrine of predestination and the authenticity and authority of the Koran 
were keenly debated. Differences of opinion on these and other questions 
led to the founding of schools, which were constantly occupied in disputation 
with each other. It Is impossible to follow here all these dogmatic discussions 
and dialectical and casuistical disputes. They were intolerably txolonged, and 
the appearance of Gha2All (who died in xm) came like a deliverance. He 
declared that religion should be regarded as an inward experience, and con- 
demned all merely scholastic treatment of religious questions. He pub- 
lished a complete system of the Moslem religion in a book to which lie gave 
the proud but justified title, Resrivicauon o) the Religious 5 c tenets. Ghazali 
has been deservedly called Muhj! cd- din. “ the Restorer of Religion." He 
is the greatest “ Church Father " of the Muhammedan world. 

Of far greater and more lasting importance than these long-buried dog- 
matic controversies is the schism known as ShTa, the most important and 
profound deviation from the Sunnite form of Islam. Shra, which means 
“ the party " (that is, of 'All) includes all degrees of ‘Alt homage. As is well 
known, Muhammed left no instructions regarding his successor, and vehe- 
ment disputes on the subject were the inevitable result of this omission. Abu 
lickr, the Prophet’s companion and friend, was declared by some to be the 
only legitimate successor, while others claimed the position fee 'All, Muham- 
mcd\ SMl'indaw, on the ground that only a descendant or relative nf the 
Prophet was eligible either as successor cir Caliph. Without having realized 
his ambition 'All was assassinated in the year 65 t, and his son Hasan was 
nominated as the Prophet’s successor by his followers. Hasan, however, re- 
nounced the caliphate in favour of MuHwjya, the Governor of Syria, and the 
’All party transferred their support to Hasan’s brother. Husain. He too, 
however, along with his companion, was slain in 680 at Kerbda by his 
enemies. The dead Husain now received a share of the homage paid to his 
father, and his grave at Kernel* became the favourite place of pilgrimage of the 
Shi'ite party’. From the constitutional point of view, therefore, the ShPa 
is based on a renunciation of the caliphate, which in its turn rests on the 
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consensus eederi*. The Shiite party accordingly declare that the thicc 
Caliphs who preceded 'All were impudent usurpers. They also maintain 
chat after 'Alt's death the caliphate, or, to speak more accurately, the inutmate. 
belonged to the descendant* of 'All by right of inheritance. For centuries this 
party sought to achieve their purpose by revolts and conspiracies. Meanwhile 
the 'Abbasids had long been engaged in undermining the power of the 
Omayyads and seeking to step into their place. The Shi ite party itself was 
not at one on the question of the succession. They believed that every period 
has its own Imam, bu: they could no: agree as to his qualifications, nor as to 
the person who should hold the office. The party split up into numerous 
sects, and many aspirants to the throne— as apart from the caliphate — 
utilized these divisions to obtain a brief tenure of power. Some of these made 
use of the name of Mahdt <“ the Rightly Guided One ") as a means of gain- 
ing their object, and this was the first of many similar Mahdixt movements. 
The mo* recent attempt of the kind was the Mahdist revolt between the 
years rfiBi and 1885, in the Egyptian Sudan. Neither Muhammed himself 
nor early Islam had anything to wy about a Mahdi — that is, a Messiah 
who was m come. Christopher Snoiick Hurgiomc has justly pointed out 
chat all the Mahdist prophecies speak of a period of religious and political 
unrest which would only be ended by the Mahdl, the good and righteous 
Caliph. Needless to say, the Prophet could foresee neither these periods of 
unres? nor their repression. As a matter of fact, in Muhammed's day the end 
of the world was believed to be not far dittant, and the early tradition saw in 
the mission of the prophet himself one of the signs of the approaching catas- 
trophe. There can be no doubt that the idea of the coming Mahdl was bor- 
rowed by Islam from Christian teaching about the return of Jesus. 

The essential qualities of the Imam include sinlcssness and infallibility, 
and most of the differences between the Sunnites and the Slu'itcs arc solely 
concerned with the teaching about the Imam. It is not too much to say that 
the Shiite religious law does not differ from the Sunnite teaching more 
than 3ny one of the four orthodox schonls already mentioned differs from 
the others. Perhaps the most remarkable feature of the Shiites is their hitter 
intolerance of other sects. Their fundamental claim, that only direct de- 
scendant s of 'All by his wife Fatima ( Muhammed’* daughter) can legiti- 
mately occupy ihc Modem throne or hold the dignity of Imam, makes them 
regard any other holder of the caliphate as a usurper. This constant protest 
against the constitution as settled by the Idshma of the Islam state found 
expression in countless revolrs and struggles on the part of the 'All party. 
In spite of decisive defeats, they refused to suhmit nr to give allegiance to 
any other than their own Imlm cf the age. But while they thus rejected the 
constituted authority, they adopted a policy of prctencied submission to it, 
and under cover of this [science they continued to carry on an extensive 
secret propaganda and founded secret societies of all kinds. Indeed, almost 
all the secret societies that have arisen within Islam can be traced to the 
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partisans uf 'AL. Igaa* Gold /.i her was ihc first to cal! attention to one re- 
markable result of the constant danger to which the adherents of the Shfa 
have always been ex|>o<ed — it gave rise to the ethical theory that goes hy 
the name of tagiya (literally ‘caution '). According to this theory, the Shi'itcs 
not only may, hut must conceal their real faith. Living under a Government 
that is hostile to their religious convictions, they maintain that it is their 
duty to speak and act $o as to deceive then enemies. In the midst of con 
d it ions hat continually threaten their lives the Shi’itcs not only allow, hut 
require their adherents to conceal their real conviction* and to conform out- 
wardly to formulas which in their hearts they condemn. Nerdicss to jay, 
this inj unction to conceal their true faith in the mid** of a hostile environ- 
ment, and even on occasion to profess acceptance of the heresy that holds for 
the time the reins of power, necessitates a course of equivocation and de- 
ception tha: constitutes a bio: on the principles of the Shi ite sect. As we 
shall sec later. Leopold Wct*s has endeavoured to explain this attitude a s 
the tcsuJr of the history of Islam in Persia, but the psychology that under- 
lies this doctrine of tagiya has n<x yet been investigated. The mere proof 
that it exists docs not go far to explain it It seems to be the case, however, 
that it is nut found outside of Persia. 

Numerous ramifications of the Shi'a have appeared and disappeared in 
the course of the centuries. One of the most widely distributed is the socalled 
sea of the Twelvers or the hnamiyyt i. They arc *n named because the mem 
bers believe that the twelfth Imam, who mysteriously vanished in his youth, 
still lives in same secret place, and that he will reappear at the “end of the 
age* " to purge the world from wrung arul establish a kingdom of righteous- 
ness. This type of the Shi'a faith has been the State religion of Persia since 
i^» 2 . A more moderate type, one thnr came much nearer to the orthodox 
Sunna, was represented by the Zeidites. They maintained that the fifth Imam, 
a grandson of Husain. Zeid by name, was the legitimate Imam. This sect 
gradually split up into a number of subdivisions, one of which has still 
numerous adherents in South Arabia, and several ruling dynastic*, like the 
Idrisid*, base their claims to royal power on their descent fri.rn Zeid. Much 
more noteworthy arc the so-called Imwilis, also known as the Seveners, be- 
cause they hold that the line of visible Imams ended with the seventh Imam, 
Ismail Their doctrines are an extraordinary medley, including a large ad- 
mixture of apparently Nco-Platonist conceptions. They employ mysterious 
formulas in teaching their religion, a practice which made die sect extremely 
useful for political purposes. The Fatimid dynasty trace their origin to this 
doctrine of the Sevrners. and peculiar sects like that of the Druses seem also 
to be offshoots of rhe Ismiiili movement. The well-known murderous sect 
Assassins, which attained great prominence during the time of live 
Grades, was another side-shoot of the limSilis. It was founded by a certain 
Hasan 0 * Ral near Teheran. In io8i he began to gather round him a num 
ber of deY 01 ^ Pc-'tian youths, whom he succeeded in inspiring with fanatical 
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zeal for himself and his ambitions. He made great use of a strong intoxi- 
cating liquor prepared from the leave* of the. hashish plant. Among the 
Funks the name of these “hemp for hashish] eaters" was oerrupted into 
’assassins,’ a word which sail survives in the Romance and other languages. 
The fearful outrages of these fanatics were brought to .in end by the Mon- 
golian Pnnee Hulagu in 1256. Traces of the Seveners can be found to this 
day in some parts of Nearer Asia, although the present adherents of Ismiili 
seem to have abandoned much of their chaotic secret doctrine. Western 
.scholarship is laced with great ditfkulties in trying to study this system. Its 
doctrines are either concealed under an impenetrable cloak of mystery or 
deliberately misrepresented. An example of the boundless extravagances of 
this sect is supplied by die secret doctrine of the Huriifis, or ’’ Leuer- 
interpretersf who invented an extremely subtle symbolism of the letters 
of the alphabet and their numerical values. They sveic scry numerous in 
Anatolia in the fifteenth century. The accounts of this system that have 
come dosvn to us have been carefully invest igated by E. G. Browne and 
others, but its origin and nature are stdl obscure. It has numerous points of 
contact with the doctrines of some of the dervish fraternities, especially that 
of the Bcktasht order. Uriel mention may also be made here of tsvo other 
well-known sects. One is that of the Nusairis, svho live in the valleys of 
Lebanon. To them Ail is actually divine, and forms along with Muhammed 
and a Persian saint called Selm 3 n a divine trinity. Primitive heathenism, that 
has shown a remarkable tenacity of life in these Lebanon valleys is con- 
joined in ihis sect with dements bocroweil from Christianity and reclothcd 
in a Muhammcdan dress, and still survives in these secluded vales after 
thousands of years. The other sea referred to is that of the Je?.id 5 s> who live 
in the neighbourhood of Mosul, and are also found in Armenia, Persia, and 
even in Turkestan. They worship seven deities, and as Good and Evil are 
included in the number it has been justly inferred that Persian influence has 
been at sv-ork among them Special interest attaches to the lsmiilis from the 
fact that their acknowledged head is the well-known Aga Khan, a man of 
great wealth, who lives in Bombay anti who has recently become a con- 
spicuous figure in Western society. He is the president of the All Moslem 
League, and is ptrtuna grata with the English Government, because he has 
done much to reconcile his adherents to the existence of British sovereignty 
in India. 

Like Persia, India may claim .1 special place in the history of Muham- 
medantsm. The remarkable diversity of races and religions that is found in 
India has given rise to a large number of special types that arc worthy of 
notice, although most of them have now little in common with Islam. We 
have already referred to the influence exercised bv India on the later de- 
velopment of Islam. The varied religious life of India, with its numberless 
sects, could not fail 10 leave traces on the religion of Muhammed as soon as 
ihc two came into contact with each other. It is the task of future research to 
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bring tnu dearly the tesuhs of that contact. Indian and Central Asiatic in- 
fluence* undoubtedly underlie the appearance of Dervish orders and of 
Sufism within Islam. We can no longer shut our eyes to the fact that, in the 
later evolution of the Moslem religion, these influences have been a: lease a? 
powerful as that of Arabia or of Nearer Asia. The more intensive study that 
has been directed to the subject in recent years has already proved tlur 
Indian and Central Asiatic dextrine has found its way into Islam to a far 
greater extent than even men like A. von Kroner and I. Goldziher woe 
prepared to believe twenty or thirty years ago. 

On the other hand, when Warn entered India it was inevitably affected by 
Indian thought. Ir has been justly said that nowhere else had thr religion of 
Mulummed to digest and absorb so many non-Moslem features as in India, 
and that it is in India and the adjacent islands that the most striking mixture 
of Mohammedan and pagan religions is to be found. 1. Goldziher says: 

Side by side with an Allah worship that is purely outward, with a use of the 

Korin that is merely superficial, and with an unintelligent obedience to 

.Mu Harr, me dan usages are to be found demon-worship and ancestor-worship 

and various other anuxiisx.r practices. 

The space at our diiposal will not allow us to say more about these modi- 
fied forms of Islam in India. Numerous special studies deal svich the survival 
of Hindu faith in Muhammcclan dress and with the mixed beliefs of the 
Moslem inhabitant* of the En« Indian islands. English and Dutch scholars 
have given ^>eaal attention to these phenomena. Vue tuna, the effects of 
Indian Muhammedafttsm on the native religions with which it came into 
contact .uc equally apparent. We need only refer to the doctrines of Kablr, 
a weaver and one of the twelve Apostle* uf the school of Rnmnnnnda, and 
to the Sikh religion in Northern India founded by Nanak, a disciple of 
Kabir. The Great Mogul Abtil-fath JcIUIcdin Muhammed, more widely 
known as Akbar the Great (sixteenth century), longed to unite all the vari- 
ous religions of his mighty empire into one. In hi* endeavours to realize this 
desire he sought to spread many of the fundamental ideas of Islam, hat his 
system, which he called u monotheism " or 44 the religion nf Allah,” did not 
outlive its founder. What is probably the latest sea of Islam in India, arising 
at the end of the nineteenth century, will be described later. 

All these varieties of Mohammedanism arc of quite subsidiary importance 
when compared with what is called Sufism, a form of Mohammedan mys- 
ticism coloured by pantheism. It is the outstanding example of Indian in- 
fluence on Islam. Recent research has csiahtidicd the fact that even in early 
days Indian elements were adopted by Muhamvnedanism, probably through 
literary channels, and there arc incontestable proofs that at a later tfage 
Indian thought influenced the leading minds of Islam. In the middle of the 
ninth century, especially in Mesopotamia, the Indian itinerant monks had 
already found imitators and it cannot be doubted that the Christian ascetic 
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model was also at work here. The anchoretic spirit of the mendicant monks of 
Islam, as described in the accounts that have come down to us from the 
ninth century, seems to be timely akin to certain doctrines of Buddhism, and 
as is well known, the legend of the Buddha reappears in many of the stories 
told of Muhammcdan saints. The problem of the origin and early history 
of Sufism has recently engaged die attention of reveral students of Islam. 
According to the instructive account uf i: given by Richard Hamnann, it 
seems quite dear that Sufism originated in Khorassan, and probably in the 
eastern part of that territory. In order to complete the history of Muhamme- 
dan mysticism it is therefore important to know what religions wire indige- 
nous in Khorassan and Turkcsun before the Moslem conquest. Hartmann 
has pointed out that before thac conquest Turkestan was the actual central 
point of the world's commerce. There lay the junction of the great caravan 
routes which united the distant Last with Persia, and it was there that im- 
portant trade routes branched off to India over the Hindu Kuth. In Tur- 
kestan, therefore, rhere must have been a mixture of civilizations that in- 
cluded elements of all kinds. Of these influences, that of India will not have 
been the leas: powerful. Besides it must be remembered that all the great 
religions of Nearer and Central Asia, especially Parsecism and Buddhism, 
were represented in Turkestan. Recent researches, into the civilizations of 
Central Asia have shown that Ncstorun Christianitv and the Mani religion 
played a part whose importance is being increasingly recognized. With our 
present defective knowledge of the intellectual life of Central Asia and of 
Persia during there centuries we arc unable to >ay exactly how far they 
aflcctcd Muhammcdan mysticism. Sufism after all was a part of Muham- 
ruedan civilization, and that civilization svas far from being a unified whole, 
and, besides, osving to its mystical character, Sufism can hardly be said to 
have a history. 

Already ac the end of the eighth century the advocates of the ascetic view 
of life had begun to meet together in houses and monasteries for penitential 
prayer. They laid down stria regulations for membership in the Sufi societies. 
The " reception of the dre» and of the rule of the order,” which symbolized 
admission to membership, has many points of resemblance to Indian prac- 
tices. Also the mendicant orders of Islam, who do not live in monauerie*, 
but go about singly, arc palpable imitations of Indian and Central Asiatic 
orders, and it has already been said that the rosary, which has played a special 
part among the Sufi orders, come from India. The rules vary greatly in 
the different orders, and our knowledge regarding them is still incomplete. 
They seem to be as diversified as the orders themselves that have arisen in the 
course of the history of Isllm. The olden foundations seem to go back to the 
twelfth century, hut at least one influential order, that of the Senusi, came into 
existence as recently as 1835. It would be a minake to imagine that the dervish 
societies in any way resemble Christian monastic orders. Very few of them 
live together in monasteries. The fraternities resemble religious clubs. 
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whose membership includes representatives of all classes and callings. Hence 
all attempts like that of Mustafa Kem.il Pasha to suppress the dervish orders 
in Turkey arc likely to prow unsuccessful. These fraternities will con- 
tinue to exist in secret, and cling to life all the more tenaciously because 

of else efforts to suppress them. It 
is a complete mistake to suppose 
that all the dervish orders practise 
those extravagant penitential exer- 
cises and impostures of which w* 
read in books on Indian travel or 
in accounts of howling dervishes. 
The best and most ancient order* 
are entirely free from all such ex- 
travagances. It is true that the 
Me vie vis. who arc perhaps the most 
distinguished fraternity, perform a 
curinus whirling dance (Fig. 135), 
hut the movements arc not extrava- 
gant, and the d.incc is ikx accom- 
panied hy any of thaw sclf-cavtiga- 
cions which are practised by other 
orders. 

The wmc desire as is evinced in 
the Sufitc love-union with God foi 
intermediate beings who should 
bridge the infinite gulf between 
God and man is apparent in another 
feature which is entirely alien to 
original IslHm — vi2^ tlx: worship 
of saints. It is this, along with the 
multifarious orders of which we 
have spoken, that gives the Mulum- 
medanism of the present day its 
modev character. We know little as 
yet of the psychological presuppos* 
lions which favoured the intrusion 
of this new feature and even ren- 
dered it necessary. But there is no 
doubt that the native religions of 
rhe numerous lands over which Islam had spread assisted it* introduction 
and fostered its growth to such an extent that in many instances it displaced 
divine warship proper. Like the worship of saints in the Christian Church, 
it was associated with ancient holy places and the graves 0/ huly men. and 
it is one of the most fascinating as well as one of the most intricate problem* 
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to follow mu the strange fuvon of Christian am! Moslem saints which is 
fount! everywhere. These ancient conception' which Islam found and recast 
are perhaps nowhere so abundant as in Nearer Asia, especially in Anatolia. 
In no other sphere was there more adjustment of the original teaching 
of Islam to meet the needs of its new converts than in that of saint-worship. 
A competent scholar like I. Goldzihcr declares thai it was " the All legend ” 
which chiefly inspired ihc new worship of saints, because it supplied a frame- 
work for the fragment* ol religions that Islam had destroyed and of doctrines 
that differed from Mohammedan teaching, liven if that be the ca.se, the wor- 
ship of saints still calls for explanation. The original elements in matters of 
faith arc neither doctrines nor conceptions, but experiences of a quite unique 
kind. ‘Ihc idolatrous worship of a living master could of itself easily lead io 
the Imam worship of the Sh“a*. Every attentive reader of the Persian and 
Turkish wiUjttname or lives of saints, which are full ni the miraculous 
deeds of the so-called mystical sheiks musi have noticed this. But the All 
cult leads directly to Sufism, and the remarkable connexion between the 
dervish system arid the Shia is therefore noi at all fortuitous. The same can 
be said about saint-worship in Islam. Asia Minor is specially rich in holy 
places and in graves of pious sheiks and holy men (taAr and dnie). hidden 
away in the shade of ancient plane-tree-, and cypresses, and ihiihcr (he laith- 
ful people result to find help and strength in their times of need. Christian 
saints of olden clay* and even heathen idol*, reclothcd in Modem raiment, 
arc still worshi|ipcd. Bur in addition to these ' adopted ' saints there arc also 
a number of what might be styled “ utraquistie " saints both in Asia Minor 
and in Thrace and. indeed, throughout the south-east of Europe, to whose 
graves Moslem and Christian* alike nuke pilgrimage A few examples may 
he given here. North of Dshbudak, on the farther side of the Batova valley, 
below the level of the plain ot Dobrudja, lie* the village of Tekke, with a 
dovish monastery, of which K. J. Jirrcrk tell* the following curinu* talc. 

The aint of this monastery is a remarkable, urniquistic man. To the Turks 
he is Akjasylv Bata, to the Christians he is Sc Arhaius. Both Christians and 
Mohammedans resort to him tor advice when their cattle are stolen. 

Another extremely curious figure in the 'OsmSnic hagiography i* the 
saint known as Sary Siltyk Dede, a reputed disciple of Hajji Bekta*. He is 
said to have been born in Bukhara, and he is held in great honour to this 
day in the Balkan district. In his last will and testament he commanded Ins 
disciples to bury him in six or seven coffins in distant infidel lands, so that, 
being uncertain where his remains really lay, Moslems might make pil- 
grimages m all seven graves and thus gradually bring about the inclusion of 
these countries in the Mohammedan dominions! According to the story, 
one of these graves was in Danzig. A large number of similar examples is 
given by the ‘Osman traveller Evlija Tshclebi in hi* Kick nl travels, which is 
a mine of detailed information about Turkish saints. He iclatcs several 
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«orics about a Turkish Naim whom the Christians call St Nicholas. Another 
famous saint in Scjjid Ikite5l, whose grave is a once famous Dekeasht monas- 
tery in Anatolia, and whose connexion with Christianity was acknowledged 
in his fictitious biography. Lawly, mention may be made oi St George, who 
was tramduiincd into the Moslem Chixr lljas and is worshipped in many 
places. There are also sacred springs, called ajasmat, which are visited both 
by Moslems and Christians on account of their healing virtues. When we 
follow the history of those Muhammedan saints whose holy places arc situ- 
ated in Nearer Asia we hud that many of them were men who left East Persia 
for the West from the thirteenth century onward and finished their days in 
the odour of sanctity. Their graves became the resorts of pious pilgrims 
many of whom came long distances to pray toe their heart’s desires. Hie 
nearer we conic to the actual home ot Muhimmcd, the more arid and rare 
becomes s&aiiU’ worship, although there are many holy places scattered 
throughout Arabia. And the farther cast we go, toward Persia, the more 
widespread it becumcs. There mutt be special reasons for this, and it is 
instructive to consider a theory which professrs to explain this aspect of 
Islam on Iranian soil. The theory in question seems to have been first put 
forth by Alfred Freiherr von K/cmcr. It was supported and developed by 
liaron Bernard Carra de Vaux, and has in recent days been formulated by a 
young Austrian traveller who was unaware of the fact that it had alieady 
been suggested It is in itself so attractive and contains so much truth that it 
is worth while to consider ir at greater length. It certainly deals with one of 
the most important questions in connexion with the later development of 
Islam. 

Leopold Weiss, the author of a clever book ot travel entitled Unroman- 
tiuhes MorgettlanJ, recently delivered a lecture in which he supplemented 
his former statements about the psychology of the Persian people and brought 
out the connexion between that psychology and the conditions under which 
the Persian people adopted Klim as their religion. Every sensitive observer 
of Persian life immediately notices that the Persians arc a melancholy people, 
a people who carry about with them a heavy, invisible Fate. Living inactive 
lives amid an atmosphere of indifference and laister alJtr. they maintain an 
attitude of reserve toward outsiders tn the most important affairs of life, and 
they arc thus often regarded as suspicious and deceitful. A certain melancholic 
temper is common to them all, and varying grades and shades of this melan- 
choly, together with geographical conditions, ore t ostensible for all the dif- 
ferences between ihe racial types throughout the country, so far as these arc 
of Persian origin. And yet it is easy to sec that this sadness, or. to put it more 
accurately, th-.s joyless quietude of spirit, is by no means a tasic note of the 
Persian soul. There arc times when these people, sad and dejected as they arc, 
with their dark, shrouded eyes, respond like children to natural cheerfulness; 
yet, like so many Kaspar Hausers, divining the presence of light, but unac 
customcd to it, they grope their way about awkwardly, and become stupid 
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through embarrassment, although they betray hidden gleams of yearning. 
They arc a people whose longings have been sided They have no desires 
beyond the day’s life, and in their hearts there is neither hope nor despair. 
Their indolence is not of the expectant kind. It is that of men who have 
abandoned all attempt* to improve ihcir life and who arc content to allow 
their real nature to dumber amid the shadows of their twilight existence. 
They arc a people with a distorted visage, who do not show even to them- 
selves then real face. It is possible, however, dial from this, the darkest and, 
for Europeans, the moa perplexing feature of Persian mentality— viz, it* 
capacity for religion— a ray of light might come which would clear up con. 
ditions in Persia and elsewhere throughout nearer Asia. Leopold Weiss be- 
lieves that the present condition of the Persians is due to the manner in which 
they came into possession of their present religion. At a time when Zoroas- 
trianism bad long lost ns power and could no longer offer effective resistance 
to the triumphant Mohammedan faith Persia was subjugated. not converted, 
to Islam. It was then, says Weiss, that occurred that psychical breach which 
makes the Persians to this day the most enigmatical of all peoples. This com- 
pulsory acceptance o! a new. faith brought by an alien people could not fail 
to work like a hidden poison in the Persian body politic with its great history 
and, as a daily and hourly reminder of their national weakness, irrcpmably 
destroy all self-consciousness and all faith in their own capacity foe a national 
life. This is what Id.im has done in Persia. It is a Krange play of pawns 
which among the Arabs, on the one hand, have promoted so manifestly the 
growth of all rational qualities and among the Persians, on the other hand, 
have brought about the most calamitous results that can befall a people — 
ihr repression and death of their own characteristic qualities- 
The Persians as a people have been forcibly dispossessed of all that is 
truly their own, and in this fact sve find the explanation of all that is per- 
plexing in their existence. Their historical continuity, the organic connexion 
tetween their past and their present, svas suddenly broken. An Aryan people, 
with a deep strain of gentle romanticism, allowed the ethos of the desert 
to be forced upon them The social and profoundly personal discipline of 
the Korun, confining individual liberty within a harsh legalism, was hardly 
compatible with the mystical rhythm of Persian life, which was based on the 
itlcas of master and slave. Therefore life under law, the liberty of fettered 
power, could not fail to break out as fanaticism, which is at the other extreme 
from law. What to the Arab meant calmness and freedom, real life in die 
present, swung to the opposite extreme, transcendentalism and legend. The 
utterly alien Arabian religiosity had to run to extremes in the Persian soul 
in order to conceal its alien nature and hide from the Persians their subjuga- 
tion and their lass. Thus Leopold Weiss tees in Shfa. which is the dominant 
type of Islam in Persia, the revenge of Persia on Islam. He justly emphasizes 
the curious fact, familiar to every one who has talked with native Persian* 
on religious subjects, that in Persia the Caliph 'Omar is the object of a quite 
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extraordinary hate ant! contempt. “Cursed be ’Om.ir'* is the strongest ex- 
pression of Shj'itc hate against the Simna. It was this ’Omar who subjugated 
Persia, anil he has ever since l>cen subconsciously remembered as the man 
who riWvcd Persia of her pant, and the bestowal of the throne on the ShT'n 
was il asserted, nothing but a protest against victorious Islam. It is at any 
rate a remarkable fact that in the sixteenth century the Sefevids, the first 
purely Persian dynasty after centuries of Arabian dominion, evinced their 
awakening national self-consciousness by making the Shta the State re- 
ligion of Persia. And the sanguinary Shi'ite tragedy rhat is perfumed m the 
month Miiharrem in honour of the sons of Caliph 'All has become a Persian 
national festival. Grief for die murder of the house of "All is a vc;l that hides 
hate against the usurpers and in particular against the Caliph ‘Omar. The 
entire history of the Persian nation since the reception of Islam has to be 
understood from this standpoint. That a nation can exert itself and manifest 
its powers only under its own impersonal law of life must be clear to anyone 
who h.u eyes to see; and it is equally evident that the torpor of a wul that has 
liccn so distorted as the soul of the Persian nation has been must be oil the 
more profound in view of the abundance of u impersonal M energies which 
were crushed by the alien life that was forced upon ir — r.e.. by Islam. When 
it is considered hmv deep that sorrow musr have been before it could imprint 
its stamp on the large majority of Persian hearts and make melancholy the 
racial characteristic of the people — when we consider this, only one con- 
clusion can possibly be drawn. This people, this melancholic, inactive, lazy, 
indolent, clever, thoughtful people, who are living in a dream, must, within 
the barriers that separate it from its proper life, have gifts and talents in 
proportion to the measure of its unconscious sorrow. And that is not small. 
LcojHild Weiss concludes his study by expressing the conviction th.u the 
puzzling and peculiar features of Persian mentality arc due to what in an 
individual ease psychoanalysis calls an “ inferiority complex.'* Each reader 
will agree or disagree according In the attitude lie takes up toward that 
science. 

In reply to this theory that the present condition of the Persian is due to 
the manner in which they became Muhammednns, it may of course be said 
that other peoples besides the Persians have adopted Islam without having 
become 4 Arabianized ’ — the Turks and the Tatars. Among these latter 
peoples, it will be said, Islam had a positive ami a strengthening effect, lead- 
ing them to victory and expansion; whereas, according to the theory with 
which we arc concerned, it has mined Persian mentality. But the contradic- 
tion is only apparent. The Turks, for example, became Mulnmmcdans with- 
out having been warred upon by the Arabs. They did willing cbcisancc 
to the spirit of Islam. They were not subjugated: they were convened. Be- 
sides, at the time of their conversion the Turks could hardly be said to luvc 
a past. They had neither to abjure nor abandon anything. They adapted 
their new national development to the new religious views. But the Persians 
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it the lime when Islam overran and subjugated them, had behind them 
a long history, full of change, heroism, and pain. With that they had to 
break. 

No one can deny that Islam in Persia presents problems ni exceptional 
difficulty. These cannot be solved by the aid of mere study of manuscripts 
and other literary remains; only a thorough investigation in the country 
itself will avail to settle them. To dismiss all these problems with a shrug 
of the shoulders and to try to solve the problem of the Shi'a by literary in- 
vestigation is perhaps the easier course, but it is certainly cot the right one. 
It is remarkable that while the history of Arabian Islam down to the thir- 
teenth century has been repeatedly investigated ar.il described by numerous 
Western scholars, little or no attention has been paid to the growth cf Islam 
among non-Semitic peoples. Great importance attaches to the history of the 
ScfrvitL in Persia and to the amazing influence it exerted on its neighbours 
even before it extended its sway in Persia. This neglect is all the more inex- 
plicable, because such a study is essential if we ;.cc to lift the veil of dark- 
ness that envelops the numerous sects and dervish societies which flourished 
from the fourteenth century cr even earlier in the ’Osman empire and in 
extensive regions of Northern Syria. Such a study will prove to anyone who 
is open to conviction that these seers and societies originated in Last Persia. 
At the beginning of the fourteenth century that territoty was the home of a 
peculiar rrligious life, of whose detailed features wc are «i!l almost entirely 
ignorant. From Fast Persia as early as the middle of the thirteenth century 
tlserc issued numerous prophets who made their way westward, first to 
Azeibaijan, then to the very heart of the Osman empire, to Anatolia. 'Ihe 
influence of these holy men on the religious and political life of the people 
must not be underestimated. The strange revolts and uprisings ol which 
sve read in the period of the Rumselyukes— like that of Baba-Ilyai cf 
Khorassan — may all be traced to the activities of these immigrants Irom East 
Persia, many of whom attained political importance ami power. The dynasty 
of the Karamatu, for example, which for a long time was the man dangerous 
rival of the 'Osmans in Asia Minor, traces its lineage hack to Ntare Safi, 
cuncerning whom little is known except that his success was due to his 
religious influence among the people. 

What is perhaps the manges* of all these movements — viz., the rise of the 
Sefcvid power in Persia — is to be ascribed to similar causes. In the first 
quarter of the fourteenth century there lived at Etdcbil in the northern part 
of Azerbaijan a great Sufi dttik. Sefi ed-din. He traced his lineage back to 
‘All's grandson, and therefore claimed to be of ’Alidic descent. He died in 
the odour of sanctity on September ta, 1354, and was buried at the went of 
his activity. His grave is sill a famous holy place. The son. the grandson, 
and the great -gtandson of this prophet also lived meditative lives, without 
seeking publicity or pushing their claims and ambitions. The fame of their 
hnlv walk and conversation spread as far as Brasa and reached the Court of 
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the Osmanic sultan, who acne rich gifts and offering* every year to Er debit. 
Sheik Juncid. the son of Ibrahim, the great-grandson mentioned above, 
was the first of his line to enter the political field- His activities finally 
became so dangerous that the Pi ince of the White W ether, the Lord o i 
Exdebit, banished him from the country. He tied to the Court of Usim 
Hasan, the I-ord of the Black Wether, who no! only received him hos- 
pitably, but also gave him the hand of his daughter, whose mother was a 
Comnenian and therefore a Christian princess. Juncid moved about in the 
country and advanced as far as North Syria. Before he fell in battle he 
had gathered round him a considerable band of adherents, but his son 
Haider succeeded in raising a large army, each soldier of which wore a scar- 
let headdress, which became famous under the name of 44 the Haider crown." 
This was the origin of the name Kysylbush, or Red-head,'* which was after- 
ward given by the Turks tu the Shiite Persians and to the 'Alidic sects in 
Asia Minor who made common cause with them. In the meantime a dervish 
order, which was originally composed of Screvids. had grown into a powerful 
political party. Haider would certainly have carried things further and ac- 
quired a powerful position had he not been killed at the disastrous battle of 
Tabzeran. He left, however, a successor in his second son, Ismail, whose 
amazing energy enabled him to realize the empire of which his father had 
dreamed When he came forward in 1459, at the age of twelve, he had about 
three hundred devoted followers. Exc long the number had largely increased, 
many coming from Anatolia. In the districts of Tekke and Hamid in the 
south-west of Asia Minot, where the Sefevids had long had supporters, large 
crowds flocked to his banners. What was the attraction? Unfortunately, we 
know very little of the Sefevid organization. The Turkish accounts arc of 
course biased, and the same may be said of the Persian accounts, few of 
which have been published The Western accounts, which mainly consist 
of the rriaztoni of Italian consuls in the Levant, supply only a vague and 
sometimes unintelligible description of the movement. We do know, how- 
ever, that in the eyes of Ismail and his followers money and rank were of no 
account; the one thing they valued was devotion to the new faith. The sol- 
diers served without pay. Ism3il preached the simplest communal life and 
liberal almsgiving. The Sunnite prohibition of wine and (it is said) of pork 
he repudiated, because his idol, *AlT, could not possibly have approved of it. 
Toward Christians he seems to have adopted a benevolent attitude. Nothing 
is known of the religious doctrine advocated by Ismail, but it seems fairly 
certain chat i: was a mixture of ancient Persian beliefs and Christian practices. 
With Muhammed’s Mohammedanism, and even with the ancient form nf 
Shfa, it had hardly anything in common but the name. The jxipulace received 
the youthful Ismail with tremendous enthusiasm. l ie was their idol and their 
Messiah. His cause spread with incredible rapidity, especially in Asia Minor, 
ami in the south of that (>cnin$ula his party soon attained a dangerous strength. 
In that region emerged the strange holy man Baba Shihkuli (1510), who 
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kindled a dreadful peasants’ war and recommenced die series of revolts which 
a cemurj Wore, under similarly suspicious circumstances tad plunged die 
country into disorder and shaken the throne ui the ‘Osmans. This time, 
however, Constantinople perceived the danger. In 15 ua Sultan Bajazet II 
hid caused the Shi'iccs of Tekke and Hamid with their leaders and sheiks 
at their head to be branded nn their foreheads and dragged to the European 
parts of the Empire, mainly to the Moxca. Bajazets successor, Selim I, recog- 
nizing the peril that threatened his empire, abandoned the tolerant attitude 
that had been adopted b) the 'Osman sultans toward the Petriun dervishes 
and holy men who traversal Anatolia, preaching and setting up their hermi- 
tages everywhere. An opposite po) icy was now followed. An attitude hostile 
to Shi'ism was adopted, and the Osmans became the bulwark of Sunnite 
Islam. In the subsequent hostilities between Selim I and Shah Ismail, who 
in the meantime had consolidated his power, the Sultan, thanks to his artillery 
and his janissaries, emerged victorious, and the young Setevid State jus? 
escaped destruction. A limit, however, had been set to its extension westward. 
Thereafter, when or.ee the Syrian and Egyptian empire of the Mamelukes, 
which had be*n a prominent part of the Muhatnmedan world, had been sub- 
jugated by thr 'Osmans (1517), the Shi’itc danger outside of Persia was 
practically overcome. There w'cre .still repeated religious risings :n Anatolia, 
and resolute supporters of the Persian Shi'a continued their endeavours to 
regain lost ground, but the Turkish state was now in a position to meet ail 
attempts of the kmc!. Only the dervish societies, which had established them- 
selves in many parts of Aria Minor, and many of which, including the Bek- 
tashis Kalends, Haideris, Edhemis, Babais, and Shei.uk were pronouncedly 
favourable to the Shi'a, could be regarded as centres of hostility to the Sunna. 
The connexion of dervishism with the Sira is tar from being accidental: the 
two have a common psychological basis. It was neither :hc comfortable doc- 
trines of the Sefevid luiuil, nor his good-humour that called forth that 
mighty religious movement and gave it its sinister power The divine wor- 
ship of the master hud much in common with the devotion of the Shi 4 itcs to 
their Im 3 m. Nor is it merely fortuities that the love-lyrics of Hafiz are referred 
by the Mcvlcvi (whirling) dervishes to Jctal al-Din. the sheik of the order. 
Tlic worship of ’All ur of Husain readily leads to Sufism. These matters 
cannot be discussed further here, and rhe numerous questions chat arc raised 
by the varied history of Islam in Nearer Asia during the Middle Ages can 
only be illustrated by a few' examples. 

The dervish orders of Asia Minor, together with the peculiar sects that 
arose in that country, are closely associated with the Shi ite movement, which 
originated in East Persia and was valiantly supported by the Sefevid.*. In the 
cast of Anatolia, dose to the Persian frontier, the uncalled Kysylbaskes, some- 
times also styled Tachtadshis or Tshepnis, are specially numerous. But even 
in the south-west, in Tekke, they have existed down to the present day. An 
eyewitness has stated that in this region down to recent days — the report is 
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dated rots — the Tachtadshis were regarded as Persian subjects, and that the 
Turkish Government tacitly admitted this by not insisting on military service 
from members ot the sect. The author ot this statement was. evidently un- 
aware of the reason* lor this exceptional position. The explanation has al- 
ready been given above. But it ix not only in Asia Minor that such 'Alidic 
sects arc fouud. They arc also met with in ihu Balkans. K. J. Jirecek men- 
tions Bulgarian Kysylbaxhe* who live in scattered communities among the 
Turks :>cur Ak-Zagora, in the Balkans, near Karnobad, and in the districts 
of Dcli-Orman and Gcrlovo. They arc a peaceful agricultural people, who 
drink wine without any qualms of conscxrncc, allow their women to go about 
unveiled, regard the shedding of blood as sinful, consider themselves superior 
to cehcr Turks, and pay little heed to the precepts of the Kor Jin. We shall not 
be far wrong if we suppose that tlsese Shute settlement* originated at the 
beginning of the fifteenth century in those very districts where the sheik 
Bedr cd-din found so many followers and where he ended hi* troubled life 
on the gallows in 1416. The Bchtash: dervishes have very numerous settle- 
ments in the south-east of Europe. Their distribution, which is clearly shown 
m a map drawn up by an English scholar, indicates how successful the propa- 
ganda of this order has born. They must have a very large number of ad- 
herents in Albania 

From what has been will it will be dear that Islam, it least as a national 
religion, had to adapt itself wherever it spread 10 the local racial and re- 
ligious conditions with whkh it came into contact. A typically Semitic religion 
to begin with, it had to accommodate itself to every land and (lenpie, and 
thus it underwent great modilicatiuns. it is therefore not surprising that, in 
view of the excrescences and deteriorations that met the eyes of. bigoted 
Arabian Moslems when they looked at Persia, Indio, and even Turkey, there 
should arise in Arabia, the actual birthplace of Islam, a desire to restore 
Muhammed's religion to its pristine purity and truth. I: was only on purely 
Arabian soil and among genuine Arabs chat a Puritan movement like that 
of the Wahabis could arise. Only there could it have any prospect of success. 
Outside the confines of Arabia it was bound to fail. Only at the source from 
which Is*am long ago derived its vigour and power could the Wahabi move- 
ment hope to thrive. It would be a mistake to leave out of account this re- 
markable movement, which aims at the restoration of pure Muhammedan 
doctrine; it would he unwise to underestimate its importance. Its immense 
political power at the present time will ensure due consideration of it in wide 
circles not only of the Muhammedan, but also of the Christian world. If 
there is ever to be a revival of Mulummedanism iL can only come from 
Arabia. The Wahabi movement, which, when it first appeared at the be- 
ginning of the eighteenth century, was erroneously regarded as an attempt 
10 introduce some new kind of religion, has only one clear and definite end 
in view. It is frankly bared on the Sutrna, and, as Richard Hartmann puts ic, 
it is 
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a natural reaction againu all those adaptations o: Liam to complicated and alien 
civil i/ai:onx which nave sapped the strength at its launder s thoughts and re- 
sulted in the secularization of the religion. This reunion is natural and intel- 
ligible. because trie social conditions in Arabia have undergone attic change 
since the time of the Prophet, and it is based on the most conservative ot the 
lour Sunnite systems, that ol Ahmed Ibn Hanhal. 



The early endeavours of the Wahabis were known only from the account* 
given by Western travellers like J. L. iiurckhurdt or from novels like Karl 
von Vinccnti’s l hr TrmprJtturmcr tn H <>ch j r\ibirn . buc we have now fuller 
information regarding their blest activities* especially those of Ahiukisis Ihn 
S.Vud The Wahabis put into practice the Hanbaltic protests of the great 
religious teacher Ibn Tcimiyya against all innovations that contravene the 
Sunni teaching. For example, the) forbid the use of tobacco and coffee; the 
worship of graves and relic?* is a grievous sin: the erect ion of minarets on 
mosque* and the use of the rosary (which was unknown to ancient Islam) 
are condemned. The gains that arc claimed to have accrued from the his- 
torical development of the religion are MOiulv denied by the Wahabis, whose 
eves arc turned exclusively to die past, to the time ut Mulummed, the Apostle 
of God. They arc ruthlessly opposed to all that seems tu them to savour c A 
heresy or innovation, and their methods arc frankly iconoclastic In recent 
vrars, in tin* wake of the World War, the movement broke out again, with a 
descendant of Ibn Sa nd as jts leader, and owing to his ont«anding abilities 
as a statesman and as a soldier it has become a burning question in Arabia, 
die cradle ot I dim. Mention should also be nude here of a phenomenon that 
ix important from the sociological point of view, and absolutely novel to the 
Arabs. Hie attempt has been and u being made to gather together into new 
agricultural settlements Ihn Sa’ud’s adherents, his brave warriors, who arc 
billed Iklnvam — ir. % " Brethren." When it is remembered that since prime- 
val days the whole of Arabia, apatt from a few city settlements, has been 
peopled by nomadic Beduins without any permanent domiede, we may 
imagine how profound may lx: the social and economic changes that may he 
imminent in Arabia it the founder ol these Ikhwan settlements can persuade 
hi* subjects to abandon their roving life and if success crowns his elicits to 
crate a great Arabian State. 

While this Wahabi movement aims at restoring Islam to its original form, 
there is another recent movement which expressly seeks to develop the re- 
ligion in accordance with present-day ideals. Its adherents are known as 
BabR Its particular object is the revival of Eastern Islam, am! as a whole it 
reflects Persian and Sluire ideas. [« basis is the Mahdt creed of the Ismflilis. 
Its founder was a fanatical youth, Mir/a Ali Mohammed, who hrst regarded 
himself as the door (Persian, bdk\ or mouthpiece of the ' hid Jen Imam/’ and 
then became convinced that he himseif was the Mahdt, the literal embodi- 
ment of the supreme truth. He believed himself to be the reincarnation of 
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Moses and Jesus, and condemned all worldly aims and pretensions and the 
hypocritical holiness u! the Persian priests. He aimed at raising to a higher 
and niaturcr wage me revelation of Muhammed, to which he gave a meta- 
phorical interpreration. The exercises of Islam, the irksome laws of ritual 
purity, were either omitted or replaced by others. The List Judgment, 
Paradise, hell, the resurrection, were interpreted on new line.'. Mirza died 
a martyr's death in 1850, hut his successors proceeded to develop lheir 
master's teaching. The threads of connexion between Uabism and Shi'ite 
Islam were gradually severed, and the movement was avowedly proclaimed 
to be an attempt to found a redemptive religion jot all mankind, in 
spire of the severe persecutions to which Us Apostles were subjected, 
especially in Persia, the Habi mnvcniem has met with considerable success, 
although the number ol its adherents has probably been exaggerated. It 
has spread not only in Asia, hut also in Euro|>e and North America. 
In all these territories there are Babi communities. They arc gaining many 
new members from «her faiths. O.i the other hand, they have broken up 
into various sects, and this cannot but impede the progress of rhr movement 
as a whole. 

Still another Islamic sect has ccmc into prominence in recent years, ft 
originated in India, and is usually called Ahmediyya. It seems to have set 
itself the task of finding adherents in the West, among the subjects of 
Christian States. The movement belongs to our own time, for us prophet, 
Mirza Ghulim Ahmed, died in the Punjab as recently as tpaS. He too 
claimed to be the promised saviour. He spurned all warlike measures, and 
sought to gain the world ro Ins cause by missionary effort, and was willing 
to adapt Islam to contemporary needs and conditions. Hi. teaching was a 
mixture of Mohammedan and Christian doctrines, and he appealed to the 
writings of die Old and New Testament as well as to the Korin and to 
Muhammcdan tradition (Had if). The Ahmcdt sect, which seems to have 
plenty of money to spend on propaganda, is allowed full liber.y by the Eng- 
lish Government, probably because the sect favours the present English 
sovereignty in India. Its headquarters are in India, "'here many other in- 
fluences are at work to being about greater cohesion in the Moslem world. 
To reconcile the faith of Islam with Western civilization is the main ambi- 
tion of leading men like Sir Sayyid Amir A!i and Sir Savyid Ahmed Khan 
Behadur. The other extreme ss represented by the bigotry of the Wahabis, 
whose eyes ate fixed only on the past. The prospects of a united Islam 3re 
at the present moment less than they have ever been, and unless all the 
signs are deceptive the religion of Muhammed is face to face with serious 
internal difficulties. No one can say at present what the eventual result will 
be. Tlit time of crisis through which Asia is passing is also the time of crisis 
for Islam. 
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I'M. 1 iV JO?. 3«7. 5'*. J'<- 
3'5. J|6 
Nlfirt. :)5 
Nmni. 147 

»“'«*■ 4W 

Nji*. *47 

Njmphs 169, 179. 1*6 

Olmainr, jc 
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Pintfar* l«j. i 9 t 
Pitxmf. *5* 

Plnnrt uv^hirv *1. 86 

Ptur^wnrship. |'». 139-40 

Plotn. Platonism* 15S. 19s- *93* ao6. 
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Thai JJirac. JWUiW. if i 

Thmh. 67. 71, an 

Thmd. a, 9 

Thurair. aa 9 

Tilnu. f>., 1,2 
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